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ABSTRACT 
   This dissertation provides a substantive study of the faith-based Mondragón 
Cooperative Movement in Spain and the Indra’s Net Life Community in Korea, analyzing 
and critically comparing the ethical values of Catholic Social Teaching and Socially 
Engaged Asian Buddhism. By evaluating the extent of their success in dealing with 
socioecological concerns, the importance of religio-ethical values and principles to the 
disciplines of social and environmental ethics is stressed, offering a new, religious ly 
sensitive approach to ecological wellbeing. As this dissertation argues, the thought and 
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work of Mondragón and Indra’s Net offer important resources for conceptualizing 
ecological ethics and social justice in and among human communities. 
   This comparison considers two questions: First, what alternative economic system 
might engage, in context, socioecological religious values and be implemented as an 
alternative to neoclassical economics? Second, what socioecological ethical princip les 
provide effective intellectual resources to critically assess today’s global economic and 
ecological crises, and suggest a way to resolve them? These questions are addressed by a 
study of the ethical and social implications of modern economic systems, as compared to 
a worker-owned cooperative movement and a socially engaged Asian Buddhist liberation 
movement, both of which offer an alternative to current economic configurations. Inspired 
by the communitarian personalist thought of Mondragón’s priest-founder, José María 
Arizmendiarrieta, and the ecological thought of the Venerable Tobŏp, based on Huayan 
Buddhism’s philosophy of “interdependent co-arising” (pratītyasamupāda), these 
grassroots socio-ecological movements provide relevant, religion-based social and 
ecological teachings that present concrete proposals for economic and social practice. 
Social Catholicism and socially engaged Buddhism, as evidenced by these two movements, 
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apply a dynamic social-spiritual ideology consonant with their traditions’ developing 
social-ecological consciousness, thereby striving to promote the wellbeing of Earth, 
humanity, and all life. 
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Chapter I 
Introduction 
 
 
 
 
Statement of the Problem 
The topic of this dissertation is the perennial problem of the relationship between 
religion and economy in relation to socio–ecological ethics. The primary purpose of this 
dissertation is to articulate, analyze, and compare the economic ethics underlying the 
practice of the Mondragón Cooperativa movement in Spain, which is worker–owned and 
–governed and based on Catholic social thought;1and the Engaged Buddhism movement’s 
                                                 
1 Modern Catholic social teaching has been expressed through “a tradition of papal, conciliar, 
and episcopal documents.” Most Catholic scholars see the first papal social teaching–Leo XIII’s 
encyclical on the labor movement, Rerum novarum (1891) – as the beginning of the church’s 
modern social teaching. “The following seven principles highlight the major themes from 
Catholic social documents of the last century: the dignity of the human person, community and 
the common good, rights and responsibilities, option for the poor, dignity of work, solidarity, 
and care for God’s creation.” United States Catholic Conference, Sharing Catholic Social 
Teaching: Challenges and Directions: Reflections of the U.S. Catholic Bishops (Washington, 
D.C.: United States Catholic Conference, 1998), 4; William J. Byron, “The Building Blocks of 
Catholic Social Teaching,” America 179:13 (1998):9–12.  
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Indra’s Net Life Community (Indramang saengmyǒng kongdongché) in Korea.2 These 
movements propose a new moral vision beyond the neo-liberal model in economics today, 
and show the importance of the shared religio–moral values within social movements 
such as Mondragón and Indra’s Net. This project also suggests that social Catholic ism 
and socially Engaged Buddhism can provide more empowering religious teachings with 
important suggestions for how religio–ethical values might respond to contemporary 
economic and ecological problems.  
                                                 
2 Sallie King explains, “Engaged Buddhism is defined by the intention to apply the values and 
teachings of Buddhism to the problems of society in a nonviolent way, motivated by concern for 
the welfare of others, and as an expression of one’s own practice of the Buddhist Way.” Sallie 
King, Being Benevolence: The Social Ethics of Engaged Buddhism (Honolulu: University of 
Hawai‘i Press, 2005), 5. Examples include the work of reformist monk Buddhadāsa Bhikkhu 
(1906–1993) in Thailand; social critic Sulak Sivaraksa, founder of the International Network of 
Engaged Buddhists (INEB); and the anti–poverty project Gandhian Sarvōdaya Śramadāna 
Movement founded by A. T. Ariyaratne in Sri Lanka. Vietnamese monk Thich Nhat Hanh 
coined the term “Engaged Buddhism” in 1963. Christopher S. Queen and Sallie B. King, eds., 
Engaged Buddhism: Buddhist Liberation Movements in Asia (Albany: State University of New 
York Press, 1996), 34.   
  In the Huayan school’s text Avatamsaka Sūtra (華嚴經, “Flower Garland Scripture”) the 
world is depicted as the “Indra’s Net” (Indra–jāla) connected by endless numbers of jewels that 
both reflect and are reflected by one another. The principle of the universe (dharmadhātu) is 
described as “the interdependent co-arising” (緣起, pratītyasamupāda). See David Barnhill, 
“Relational Holism: Huayen Buddhism and Deep Ecology” in Deep Ecology and World 
Religions: New Essays on Sacred Grounds, eds. David Barnhill and Roger S. Gottlieb (New 
York: State University of New York Press, 2000). 
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The Mondragón system began as an attempt to apply Catholic social thought3 as 
understood by Father Don José María Arizmendiarrieta (1915–1976), to the local 
economy of a Basque country community in the 1950s. 4  Cooperatives such as 
Mondragón are comprised of companies that are governed by cooperative principles that 
differentiate them from capitalist companies. 5  Since Leo XIII’s encyclical Rerum 
novarum in 1891, social Catholicism has continuously criticized the destructive economic 
and ecological effects of global capitalism on the dignity and sacredness of human life, 
and more recently on other living creatures. The Indra’s Net Life Community was founded 
by the head monk Tobŏp (道法, “Dharma Way”) of the Silsang-sa temple (“true–nature”) 
                                                 
3 The origins of the Mondragón Cooperative go back to October 1955, when a group of five 
students from the Professional School of Mondragón acquired Talleres Ulgor, a small oil stove 
firm. See C. Urdangarín, “Interpretación de Mondragón Corporación Cooperativa.” 
Ekonomiazm 44 (1999): 239-255. 
4 The Basque Country is an important autonomous community in Spain. “It has over two 
million inhabitants and its GDP makes up 6.15% of the national total. Today, Mondragón is 
formed by 120 cooperatives with 55 foreign subsidiaries, structured into four groups (industrial, 
financial, distribution, and research & training); it employs more than 85,000 people and trains 
7,500 students. Remarkably, it recorded a turnover in 2009 of over 8,000 million euros.” See 
Web at http://www.mcc.es/ENG.aspx.  
5 For the cooperative principles, see the ICA website  
at  http://www.coop.org/coop/principles.html and F. C. Garcia-Gutiérrez, “La concentración 
económico-empresarial de sociedades cooperativas,” in AAVV, Las empresas públicas sociales 
y cooperativas en la nueva Europa. XIX Congreso Internacional de CIRIEC. Valencia: CIRIEC 
(1994): 419–442. 
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in 1997.6 As a successful Buddhist movement opposed to capitalist globalization, the 
Indra’s Net Life Community became the most prominent religious environmental activis t 
group in Korea by applying Hua–yen Buddhism’s philosophy of Yŏn’gi (interdependent 
co-arising, pratītyasamutpāda) to ecological and agricultural problems and by helping city 
dwellers. In Korean Buddhism, the contemporary Buddhist activist Tobŏp became well 
known for his strong commitment to social and environmental movements. 
The relationship between economy and religion is dynamic. This dissertation claims 
that an economic system is not an independent set but is itself a socio–ethical way of life.7 
Indeed, economic theories are often related to religious views. Although Max Weber’s 
fundamental contribution to the economic ethic of world religions is indisputable, his 
analysis of the role of Roman Catholic and Asian religions as the critical factors blocking 
                                                 
6 This dissertation follows the McCune–Reischauer Romanization system, the official Korean 
language Romanization system in Korea. http://roman.cs.pusan.ac.kr/input_eng.aspx.  
This monastery is one of the founding Nine Sŏn (Chan in Chinese; Zen in Japanese) Mountain 
temples. Venerable Tobŏp used the Silsang–sa temple’s land to begin an ecological farm 
community.  
7 See Albert O. Hirschman, The Passions and the Interests: Political Arguments for Capitalism 
before Its Triumph (Princeton, NJ: Princeton University Press, 1997). According to Gunnemann, 
Hirschman explores the idea that pursuit of interest in market creates the order of social 
relations. Market needs “the social understanding of products and their values.” See Jon P. 
Gunnemann, “Capital Ideas: Theology Engages the Economic,” in Harvard Divinity School 
Bulletin (2000): 99–109. 
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economic development (modern capitalism) in Europe and Asia has been challenged by 
sociologists and religious scholars for several decades.8 Whereas Roman Catholic ism 
and Buddhism throughout the ages have been dynamically involved within their societies’ 
economic life, their social teachings have not been as advanced as their teachings on inner 
spirituality. Catholic social teaching and Engaged Buddhism arose from this vacuum. 
                                                 
8 S. N. Eisenstadt, “The Protestant Ethics Thesis in an Analytical and Comparative 
Framework,” in The Protestant Ethic and Modernization: A Comparative View, ed. S. N. 
Eisenstadt (New York: Basic Books, 1968). In various criticisms of Weber’s thesis, Samuelson 
and Robertson find capitalism widespread prior to and outside seventeenth century England. 
Sombart disputes the idea that the Jews were both representatives and bearers of modern 
capitalism. Tawney observes a far more weak connection between primitive Calvinism and 
English Puritanism than Weber did. See Kurt Samuelson, Religion and Economic Action 
(Toronto: University of Toronto Press, 1957); Hector M. Robertson Aspects of the Rise of 
Economic Individualism; A Criticism of Max Weber and His School (Clifton, N. J.: A. M. 
Kelley, 1973); R. H. Tawney, Religion and the Rise of Capitalism (New Brunswick, New 
Jersey: Transaction, 1926); and Werner Sombart, The Jews and Modern Capitalism (London: T. 
F. Unwin, 1913). For Weber and Asian societies, see Gary G. Hamilton, “Why No Capitalism in 
China? Negative Questions in Historical, Comparative Research,” Journal of Developing 
Societies 1:2 (1985): 187-211; Bryan S. Turner, “Weber’s Orientalism,” in For Weber: Essays 
on the Sociology of Fate (London: Routledge & Kegan Paul, 1981); Stephen Molloy, “Max 
Weber and the Religion of China: Any Way Out of the Maze?” The British Journal of Sociology 
31:3 (1980): 377-400; and Otto B. Van der Sprenkel “Max Weber on China,” History and 
Theory 1:31(1964): 348- 370. They emphasize that like other nineteenth century writers, Weber 
also asked a negative question in comparative historical research–“Why no capitalism in 
China?”–in order to test his historical theories of Europe, Robert Bellah tried to find an analogue 
(inner–worldly asceticism) in Tokugawa Buddhist teachings to economic developments in 
Protestant Europe. See Robert Bellah, Tokugawa Religion: The Values of Pre-Industrial Japan 
(New York: Free Press, 1957).  
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They are committed to a social philosophy that remains veritable to their own religion’s 
teachings. Contrary to the stereotype of Buddhism as world–denying and other–worldly,9 
Engaged Buddhism criticizes social injustice and confronts the world even at the risk of 
compromising its spiritual ideals.10 Since Mondragón and Indra’s Net along with social 
Catholicism and Engaged Buddhism are still works in progress, this research will 
articulate their characteristic views of economy and human labor from the viewpoint of 
Catholic social teaching and the social ethics of Engaged Buddhism, and analyze how 
Mondragón and Indra’s Net’s founders have promoted ethical principles based on Roman 
Catholic social teachings and Korean Hua–yen Buddhism, respectively.  
                                                 
9 According to David Loy, in traditional Buddhism, Buddhism has had relatively little to say 
about the concept of social justice when compared to Christianity. See David Loy, The Great 
Awakening: A Buddhist Social Theory (Boston: Wisdom Publications, 2003) and “The Karma of 
Poverty: A Buddhist Perspective,” in Poverty and Morality: Religious and Secular Perspectives, 
eds. William A. Galston and Peter H. Hoffenberg (Cambridge; New York: Cambridge 
University Press, 2010), 44-61. Damien Keown says, “The theistic religions seem much better 
equipped to provide an account of human dignity whose ultimate source is divine.” Damien 
Keown, “Buddhism and Human Rights,” in Contemporary Buddhist Ethics, ed. Damien Keown 
(Richmond, Surrey: Curzon Press, 2000), 66.   
10 For example, Sarvōdaya movement’s Ariyaratne critiqued Sri Lankan Buddhism’s other–
worldly beliefs, such as the idea of karma for a future rebirth. See Sallie King, Being 
Benevolence: The Social Ethics of Engaged Buddhism (Honolulu: University of Hawai‘i Press, 
2005), 48; and Peter Harvey, An Introduction to Buddhist Ethics (Cambridge: University of 
Cambridge Press, 2000), 23. 
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Context and Significance of the Study 
Since the German historian Ernst Troeltsch pronounced his gloomy response to 
economic problems caused by the industrial economy a century ago, 11  many social 
philosophers have dreamed of an economy based on democracy.12 Today their dream 
about economic democracy is more difficult because the production of capital and the 
health of the natural environment seem to be mutually incompatible. When societies try 
to promote economic growth to reduce unemployment, it damages a natural environment 
already negatively affected by excessive industrialization and consumerism. Can religio-
cultural values offer ethical and religious guidelines for a new moral vision of the 
economy? To what extent is it possible for world religions to develop a more democratic 
and ecologically sustainable economic order with other global economic planners such as 
the World Bank, the United Nations, and even the World Trade Organization? 
                                                 
11 Ernst Troeltsch, The Social Teaching of the Christian Churches (New York: Harper Torch 
books, 1960), 1010. To Troeltsch, medieval Catholicism and ascetic Protestantism “have now 
spent their force,” and he sees nothing available to replace them in Christian thought.  
12 See Gary J. Dorrien, “Christian Socialism as Tradition and Problem,” in Economy, 
Difference, and Empire: Social Ethics for Social Justice (New York: Columbia University 
Press, 2010). 
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Since Pope John XXIII’s encyclical Pacem in Terris (1963) the Catholic Church has 
prioritized social and economic rights for the poor in the contemporary economic order.13 
This is substantiated by Arizmendiarrieta, who proposes sovereignty of labor as an 
alternative to the sovereignty of capital. 
In fact, successful cooperative social systems had already been developed, as 
evidenced by the Cooperative Atlantic in Canada’s Atlantic province and the Seikatsu 
Consumer Cooperative Club in Japan.14 But Mondragón still maintains its congruence 
                                                 
13 For instance, see Pope John Paul II’s encyclical, Laborem Exercens (1981), highlights the 
priority of labor over capital in an economy based on justice. In 1984, he proclaimed, “The 
needs of the poor must take priority over the desires of the rich; the rights of workers over the 
maximization of profits; the preservation of the environment over uncontrolled industrial 
expansion; and production to meet social needs over production for military purposes,” in his 
“Address on Christian Unity in a Technological Age” delivered in Canada. 
See http://www.cmsm.org/documents/PapalTeachingsonEconomicJustice.pdf. 
14 For Edward Greenberg: Mondragón’s industrial relations; Kasmir: leftist labor unions; 
Thomas and Logan Oakeshott: private firms in Great Britain; Bradley and Gelb: the Japanese 
model, see Edward S. Greenberg, “Industrial Self-management and Political Attitudes, 
“American Political Science Review 75(1981): 29–42; Sharryn Kasmir, The Myth of 
Mondragón: Cooperatives, Politics, and Working-Class Life in a Basque Town (Albany: State 
University of New York Press, 1996); Henk Thomas and Chris Logan Thomas, Mondragon: An 
Economic Analysis (London; Boston: G. Allen & Unwin, 1982); Robert Oakeshott, The Case for 
Workers’ Co-ops (London: Routledge, 1978); and K. Bradley and A. Gelb, Cooperation at 
Work: The Mondragón Experience (London: Heinemann Educational Books, 1983). The 
Mondragón model as it has been copied in Valencia, in southern Spain whose people have a 
very different culture from the Basques has been expanding rapidly into at least the 1990s. 
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with Catholic social teaching by embodying social Catholicism in its “ten basic 
principles,”15 and demonstrating it in both pragmatic policies and as an ideal principle. 
This dissertation will explore how Arizmendiarrieta’s social thought, based on social 
Catholicism, permeates all aspects of Mondragón. Though it is one of the successful 
cooperative organizations expanding in global markets, Mondragón also faces numerous 
challenges such as internationalization and environmental degradation issues.16  
In fact, according to social ethicist Gary Dorrien, “economic democracy and 
ecological sustainability are naturally linked, and have similar problems.”17  For this 
reason, we need not only an economic justice ensuring economic democracy at the work 
place but also an ecological justice that includes a change of consciousness in attitudes 
about nature as well. I suggest that the fundamental question in Catholicism is social, 
                                                 
15 The Mondragón ten basic principles (Ormaechea 1993): (1) Open admission: voluntary and 
open membership; (2) Democratic organization: member democratic control; (3) Sovereignty of 
labour; (4) Instrumental and subordinate nature of capital; (5) Participatory management; (6) 
Payment solidarity; (7) Inter–cooperation; (8) Social transformation; (9) Universality; and (10) 
Education. 
16 The question might be raised whether the proposed innovative system is environmentally 
responsible. No one has developed an account of the environmental aspect of this Catholic 
social teaching-based cooperative. 
17 Gary J. Dorrien, Social Ethics in the Making: Interpreting an American Tradition 
(Chichester, U.K.; Malden, MA: Wiley-Blackwell, 2009.), 686.  
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while in Buddhism it is ecological. Contemporary Buddhism includes a spiritual journey 
toward ecological enlightenment. In particular, the Huayan worldview can be easily 
associated with the contemporary understanding of an eco-system, in which nature is a 
network of closely interwoven relationships among organisms. Thus, some Buddhist 
scholars call it “cosmic ecology.”18 By contrast, scholars such as Ian Harris (2000) claim 
that the causal explanation of Huayan’s worldview is incoherent and ask whether the 
Buddhist environmental teaching was originally incoherent.19 Beyond this question, I am 
                                                 
18 See, e.g., Gary Snyder, A Place in Space: Ethics, Aesthetics, and Watersheds: New and 
Selected Prose (Washington, D.C.: Counterpoint, 1995); Joana Macy, World as Lover, World as 
Self (Berkeley, Calif.: Parallax Press, 1991); Francis H. Cook, Hua-Yen Buddhism: The Jewel 
Net of Indra (Philadelphia: Pennsylvania State University Press, 1981); and “The Jewel Net of 
Indra,” in Nature in Asian Traditions of Thought: Essays in Environmental Philosophy, eds. J. 
B. Callicott and R. T. Ames (Albany: State University of New York Press, 1989), 214; and 
Eugene Odum, Ecology: A Bridge between Science and Society (Sunderland, Mass.: Sinauer 
Associates, 1997). 
19 According to Donald Swearer, the ethics of a Buddhist “eco–apologetics” approach, ethics 
represents more nature–friendly aspects than Western religions do. Damien Keown and Pragati 
Sahni claim that in Buddhist thought, the membership of the moral community extends beyond 
the human species. See Donald Swearer, “An Assessment of Buddhist Eco-Philosophy,” 
Dongguk University Symposium on Buddhism and Ecology, December (2005), 9-10; Damien 
Keown, “Buddhism and Human Rights,” in Contemporary Buddhist Ethics, ed. Damien Keown 
(Richmond, Surrey: Curzon Press, 2000), 57-79; and Pragati Sahni, Environmental Ethics in 
Buddhism: A Virtues Approach (London; New York: Routledge, 2008). By contrast, Noriaki 
Hakamaya rejects the possibility of Buddhist ecological ethics because the doctrines of early 
Buddhism show a negation of nature. Lambert Schmithausen also points out that many of the 
Buddhists’ documents and virtues are directed toward humans and society rather than ecological 
11 
 
persuaded by David Eckel’s contention that historically no single unified approach to  
understanding the relationship of humans and nature exists.20  
Venerable Tobŏp of the Indra’s Net Life Community emphasizes the present situat ion 
through the experience of “the here and now.” By attending to the ways Buddhist 
environmentalism has evolved, I hope to answer creatively Harris’s question creative ly 
and thoroughly by a reinterpretation of today’s ecological crisis from the context of a 
specific Buddhist initiative in Korea. 
Unlike Mondragón with “its recent deviations” from its founding “principles in the 
name of global competitiveness,”21 Indra’s Net builds another road: an agriculture-based 
                                                 
systems, and they therefore lack environmental ethics and ecological concerns. See Horiaki 
Hakamaya, “Critical Philosophy versus Topical Philosophy,” in Pruning The Bodhi Tree: The 
Storm Over Critical Buddhism, eds. Jamie Hubbard and Paul L. Swanson (Honolulu: University 
of Hawai‘i, 1997), 56–80; and Lambert Schmithausen, Buddhism and Nature, Studia 
Philologica Buddhica: Occasional Paper Series (Tokyo: International Institute for Buddhist 
Studies, 1990), 7. 
20 See David M. Eckel, To See the Buddha: A Philosopher’s Quest for the Meaning of 
Emptiness (San Francisco: Harper Collins, 1992); and “Is There a Buddhist Philosophy of 
Nature?” in Buddhism and Ecology: The Interconnection of Dharma and Deeds, eds. Mary 
Evelyn Tucker and Duncan RyūkenWilliams, (Cambridge, M.A.: Harvard University Press, 
1997), 327–39. 
21 Tim Huet, “Can Coops Go Global?: Mondragón Is Trying,” Dollars & Sense 
(November/December 1997), see at 
http://www.dollarsandsense.org/archives/1997/1197huet.html 
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ecological community.22 It presents a practical Buddhist model of alternative ecologica l 
living and provides a case for ecological labor that embodies Buddhist economics. During 
the Asian economic crisis of 1997, the Indra’s Net Life Community began to promote an 
alternative way of living as an anti-globalization movement. As the chair of the committee 
of Hwajaeng (和諍, harmonization of disputes) of the Chogye Order—the representative 
order of traditional Korean Buddhism—Venerable Tobŏp demands that we reconsider our 
modern, Western lifestyle and awaken to the reality of the whole universe as one 
organismic body.23  A Buddhist view of ecological labor, as construed by Venerable 
Tobŏp, can be understood in terms of the “interdependent co-arising” universe portrayed 
in Chinese Huayan cosmology. 
An examination of Mondragón and Indra’s Net as case studies will contribute to an 
understanding of how socio-ecological values of economy based on religious teachings 
can impact their social settings—and beyond. Analysis of the Mondragón Cooperative 
and Indra’s Net Life Community will offset current shortcomings of the majority of 
                                                 
22 Indra’s Net has the Back to Farm School and the Cooperative livelihood Association.  
23 Before this community movement, Venerable Tobŏp was one of the leaders of the sangha 
fights (Buddhism reform) and is still an active figure in diverse social movements. He was also 
the fourth–most revered Buddhist priest in 2002.  
13 
 
proposals for social and environmental ethics, which ignore the importance of “practica l 
participatory projects” to transform the economy and promote ecological justice.24 This 
dissertation presents the claim that a fair and just social ethics must be drawn from actual 
movements and communities in which people live. This will be the first comparative 
religious work concentrating on the socio-ecological justice within religious value-based 
social movements in the West and the East, which are struggling with current economic 
and ecological problems.  I hope that this project will have some significance for the 
further articulation of relations between religion and economy, and of an economic ethic 
of religion integrated with environmental issues.  
 
Literature Review 
   Excellent detailed studies of Mondragón have appeared in many books. Some 
examine its economic aspects,25 while others employ a sociological approach.26 I am 
                                                 
24 See John Hart, Sacramental Commons: Christian Ecological Ethics (Lanham, Md.: Rowman 
& Littlefield Publishers, 2006).  
25 See K. Bradley and A. Gelb, Cooperation at Work: The Mondragón Experience (1983) and 
Henk Thomas and Chris Logan, Mondragon: An Economic Analysis (1982). 
26 For the balance between the private interests and the common benefit, see J. Forcadell, 
“Success in the Practical Application or Cooperative Principles in Spain’s Mondragón 
Cooperative Corporation,” National Productivity Review 19:3 (Summer2000): 59-71; P. L. 
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especially persuaded by William and Kathleen Whyte’s contention that Mondragón’s 
success has been due to Basque culture and a particular leader. Like Julian Benello, 
however, Mondragón researchers have recognized that “neither culture nor ideology is 
crucial to Mondragón’s continued success.”27  Even among the cultural analyses on 
Mondragón,28  researchers show less concern for religious values reflected in the ten 
principles, even though they accredit Mondragón’s success to Father Arizmendiarrieta’s 
dedicated leadership and his Catholic social thought.29 As in David Herrera’s argument 
                                                 
Taylor, “The Rhetorical Construction of Efficiency: Restructuring and Industrial 
Democracy in Mondragón, Spain,” Sociological Forum 9:3 (1994): 459-489; and William F. 
Whyte and Kathleen King Whyte, eds., Making Mondragon: The Growth and  
Dynamics of the Worker Cooperative Complex (Ithaca, N.Y.: ILR Press, 1991).  
27 Gary J. Dorrien, “Rethinking and Renewing Economic Democracy,” in Economy, Difference, 
Empire: Social Ethics for Social Justice, 171. According to Julian Benello, “The secret of 
Mondragón is not ideological, but organizational: it is “how to” knowledge that makes it work. 
Mondragón succeeds primarily not because it trades upon the peculiarities of Basque culture but 
because it has learned how to trade upon the advantages brought by worker empowerment and 
cooperation.” L. I. Krimerman and F. Lindenfeld, eds., When Workers Decide (Philadelphia, 
PA.: New Society Publishers, 1991), 117. On the contrary, for emphasis on the culture, see 
Joyce Rothschild and J. Allen Whitt, The Cooperative Workplace: Potentials and Dilemmas of 
Organizational Democracy and Participation (New York: Cambridge University Press, 1986). 
28 The Mondragón system’s success is founded on certain values and principles which make 
people feel they belong and are in solidarity. See George Cheney, Values at Work: Employee 
Participation Meets Market Pressure at Mondragón (Ithaca, N.Y.: ILR Press, 1999, 2001).  It 
also comes from shared common welfare. See T. Mollner, “Mondragón: Archetype of Future 
Business?” Bulletin of Science, Technology & Society 14:2 (1994): 83–87. 
29 Some researchers focus on the application of social Catholicism by Arizmendiarrieta to the 
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(2004), I understand that Mondragón principles are based on the concept of the dignity of 
workers supported in social Catholicism, even though this cannot be easily proven 
because the idea of Catholic social teaching is so embedded in Mondragón that its 
presence seemingly cannot be detected. Additionally, this study will focus on the current 
direction of Mondragón’s development toward anti-democratization, with a concurrent 
weakening of the original principles.30 
                                                 
basic principles of Mondragón and to the structure of social relations in Mondragón as a whole. 
See Amaia Agirre, “Los principios cooperativos ‘atractores’ de la gestión eficiente: su medición 
Aplicación al caso de Mondragón corporación Cooperativa,”CIRIEC–España, Revista de 
Economía Pública, Social y Cooperativa 2001 (39): 93–113; E. Albizu, & I. Basterretxca, 
“Flexibilidad laboral y generación de empleo en tiempos de crisis. El caso Mondragón 
Corporación Cooperativa,” Revista Europea de Dirección y Economía de la Empresa 7:3 
(1998): 83–98; and David Herrera, “Mondragon: A For-Profit Organization that Embodies 
Catholic Social Thought,” Review of Business 25:1(Winter 2004): 56-68. 
30 Like other cooperative companies, Mondragón organization is like a modern business 
administration (Vargas1999a). A growth in the literature (Fernández 2006; Vivet & Thirty 2000; 
Chaves 1997; Bager 1994; Belley 1988) highlights the fact that once cooperatives reach a 
certain size, they begin to develop the competitive behaviors of non–cooperative companies. In 
fact, a debate continues between those who believe that their growth and internationalization are 
leading to a distancing from their core social principles (Moye, 1993) and those who believe that 
the group holds its core principles without waiving growth and profitability (Cheney, 2001; 
Taylor, 1994; Urdangarin, 1999). See A. Vargas, “Claves de la excelencia en la gestión de 
sociedades cooperativas” in Sociedades Cooperativas: Régimen jurídico y gestión ecónomica, J. 
A. Prieto Juárez (Coord) (Actas del Curso de Postgrado, Universidad Castilla–La Mancha, 
Ciudad Real, Enero 1998), 285–303; J. Fernandez, “Structural Changes in the Development of 
European Co–operative Societies,” Annals of Public and Cooperative Economics, 77:1 (2006): 
107–127; A. Moye, “Mondragón: Adapting Co–operative Structures to Meet the Demands of a 
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Soyoung Lee (2008) and Pori Park (2008) introduce the Indra’s Net Life Community 
to the English-speaking world as an example of an eco-Buddhist perspective.31 Soyoung 
Lee (Pusan University, Korea) considers Indra’s Net Life Community in relationship to 
traditional Korean religions. In contrast, Pori Park (Arizona State University) situates 
Indra’s Net Life Community as the Engaged Buddhism of Korea. According to Park, the 
goal of the Engaged Buddhists is active participation to resolve social and political issues 
of their community. Park also regards the founder, the Venerable Tobŏp, as one of the 
progressive leaders of the sangha reforms of Korean Buddhism. However, both scholars 
show little concern for the socio-ecological teachings of Huayan Buddhism and Wŏnhyo, 
and the Korean Buddhist environmentalism emphasized by Venerable Tobŏp. I will 
discuss the teachings of Venerable Tobŏp as the “glue” that holds community members 
together. 
                                                 
Changing Environment,” Economic and Industrial Democracy 14 (1993): 251–276; and P. L. 
Taylor, “The Rhetorical Construction of Efficiency: Restructuring and Industrial Democracy in 
Mondragón, Spain,” Sociological Forum 9/3 (1994): 459–489. As for Mondragón’s anti–
democratic nationalization, see Chapter III.  
31 See So-Young Lee, “Korean Environmental Thought and Practice: A Case Study of the 
Indramang Community,” Environmental Ethics 30 (2008): 115-34; and Pori Park, “New Visions 
for Engaged Buddhism,” Contemporary Buddhism, vol. 11, no. 1 (May 2010). 
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Method of Investigation 
This dissertation provides a comprehensive sociological survey of the religious idea-
based growth of Mondragón and Indra’s Net, critically compares their respective 
contextual expositions of Catholic social teaching and Engaged Buddhism principles, and 
evaluates their capabilities and limitations in dealing with social problems of the 
contemporary world. The thesis begins with a focus on the condition of human labor and 
modern economic order raised by classical economists and sociologists.  
   The arguments in this study will be based on a comparative analysis of the focal 
themes of the two social movements: social justice, as presented in Catholic social 
teaching (Mondragón); and ecological justice, as evidenced by Engaged Buddhism 
(Indra’s Net). Religion continues to offer bases for new ideas for social change.32  
   The basic method of the first part of this dissertation is a social analysis and ethical 
review of the concepts of modern economy and suggestion for a new moral direction: 
                                                 
32 See Rhys H. Williams, ‘Religious Social Movements in the Public Sphere,’ 315–30; and 
Richard L. Wood, “Religion, Faith–Based Community Organizing, and the Struggle for 
Justice,” in Handbook of the Sociology of Religion, ed. Michele Dillon (Cambridge: Cambridge 
University Press, 2003), 385–399; and Christian Smith, ed., Disruptive Religion: the Force of 
Faith in Social movement Activism (New York: Routledge, 1966). 
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socio-ecological justice informed by both religious ideas. In the next part of this 
dissertation, this research will derive a synthesis of the concepts of economic and 
ecological justice from both religions’ social teachings, and propose that a socio-
ecological community model is necessary to develop guidelines for socially and 
ecologically responsible and sustainable alternatives to capitalist globalization. This will 
be done through consideration of representative faith-based movements: the Mondragón 
movement and the Indra’s Net Life Community. 
 
Outline of the Dissertation 
Chapter I (Introduction) provides a statement of the problem via a brief history, a 
review of relevant literature, an overview of the relevant theoretical issues, and current 
scholarship on the topic. The scope of the thesis’ discussion is also provided.  
Chapter II examines the ethical and social implications of modern economic order and 
human labor. The first section describes the clear relationship between the economic order 
and the society’s morality and religion. The second section shows how major economists 
and sociologists explore the way modern people define their own humanity and 
understand themselves and also how people are aware of social reality through labor in 
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an economic order. The chapter closes by drawing attention to an alternative vision for 
economic and ecological justice.  
Chapter III (Case 1) discusses the worker-owned cooperative movement as an 
alternative, to both monopoly capitalism and socialism, for economic democracy.  This 
chapter also examines the historical process of Mondragón cooperatives through the lens 
of democratic communitarianism applied to religious ideas-based cooperative 
movements. Chapters III and V address the social thought of the founder Arizmendiarrieta 
based on Catholic social teaching, particularly by concentrating on Pope Pius XI’s 
Quadragesimo anno. I will show how Father Don José María Arizmendiarrieta (1915–
1976) effectively realizes economic democracy and Mondragón as a new cooperative 
movement.  
Chapter IV (Case 2) focuses on the Indra’s Net Life Community movement. This 
chapter examines the community through the concept of socio-ecological justice. It also 
discusses Venerable Tobŏp’s ideas, which underlie the foundation and operations of the 
community. For this, I will also utilize the Huayan worldview, expressed in the doctrine 
of the “interdependent co-arising” (pratītyasamupāda) as put forth in his writings. This 
chapter analyzes how contemporary Korean Buddhism, in terms of ecologica l 
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responsibility, has developed engaged ecological Buddhism with Indra’s Net Life 
Community movement, and the extent to which it has influenced the broader community 
over the years.  
Chapter V considers essential questions including whether religio-cultural values can 
offer ethical and religious guidelines for a new community movement. It examines how 
current social Catholicism and Engaged Buddhism can become more religious ly 
empowering teachings. It also suggests how movement leaders and members of 
Mondragón and Indra’s Net might use their religio-cultural values to respond to 
contemporary economic and ecological problems.  
Chapter VI (Conclusion) provides a synthesis of previous arguments and an 
evaluation of their success. Remaining issues for future studies, such as the relationship 
between religion and economic order, and a social ethic of religion with social and 
environmental issues, will be acknowledged and outlined.   
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Chapter II 
Moral Inquiry for a Modern Economic Order 
 
 
 
 
Introduction 
This chapter leads to a better understanding of the relationship between economy and 
religion in the modern economic order. Contemporary social philosophers and 
sociologists frequently focus on the modern economic order of capitalism, especially the 
division of human labor. Economic order is inevitably related to religious traditions and 
their values.  
The first part presents the positions of two social thinkers, Adam Smith and Karl 
Marx. Smith and Marx stress the idea of free labor as a precondition of modern industr ia l 
capitalism. Smith and Marx emphasize the centrality of human labor in individual and 
social life while criticizing the devastating aspects of the division of labor in capitalis t 
society. However, they take “different perspectives on the purpose of division of labor 
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and the resulting alienation of workers in capitalist societies.”33 Despite their efforts, the 
notion of modern economic possibilities has narrowed.  
The second part offers an analysis of the relation between religion and the economic 
order. This section explores alternatives to capitalist globalization from current social 
philosophers and new religious value-based social change movements. 
 
The Meanings of Modern Economic Order and Labor34 
 
Adam Smith: Capitalism and Labor as Virtue 
                                                 
33 Miroslav Volf, Work in the Spirit: Toward a Theology of Work (New York: Oxford 
University Press, 1991), 49. 
34 Social ethicist John Hart summaries both economic orders:  
 
The two major economic systems today, capitalism and socialism, have different areas 
of focus. In capitalism the focus is on the individual good and individual freedom; the 
common good is secondary because it is assumed to be promoted by the sum of 
individual goods. In socialism, the focus is on the common good and common needs; 
the individual good is secondary to the interests of the whole. Each system has 
advantages and disadvantages in terms of satisfying human needs and wants, and of 
balancing social and individual goods. … Some nations have a mixture of capitalism 
and socialism. 
 
John Hart, Ethics and Technology: Innovation and Transformation in Community Contexts 
(Cleveland, Ohio: The Pilgrim Press, 1997), 63. 
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According to Smith, because of the Invisible Hand, people are always acting toward 
social order, whether they recognize it or not. Instead of self-interest against economic 
order, he sees self-interest as economic activity toward the social good.35 Smith believed 
that humans accomplish moral sentiments through interaction with others by “our fellow 
feeling” (empathy or sympathy). 36  Smith’s idea of prudent and industrious labor is 
explained in his major work The Wealth of Nations (1759/1994), where the main question 
— “Why are some nations wealthier than others?” — is answered by saying that richer 
nations are more orderly in their economy. People also understand that exchange and 
division of labor serve their interests.  
                                                 
35 Adam Smith, Theory of Moral Sentiments (Cambridge, U.K.; New York: Cambridge 
University Press, 2002), 98. European thinkers in the eighteenth century accepted a teleological 
worldview in which the universe was ordered by God’s providence. In this way, all things 
worked together harmoniously. For the Scottish moralists, Adam Ferguson wrote,  
If it be true that men are united by instinct, that they act in society from affections of 
kindness and friendship, if it be true, that even prior to acquaintance and habitude, men, 
as such, are commonly to each other objects of attention and to some degree of regard ... 
it should seem that ... the foundations of a moral apprehension are sufficiently laid and 
the sense of a right which we maintain for ourselves is by a movement of humanity and 
candor extended to our fellow creatures. 
Adam Ferguson, An Essay on the History of Civil Society (London, 1782), 57, and requoted 
from Adam Seligman’s The Problem of Trust (Princeton, N.J.: Princeton University Press, 
1997), 110. 
36 Ibid., 77.  
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Historically, capitalism has been interpreted in terms of the division of labor that it 
promotes. But Smith was not attentive to the costs of this division of labor. He wrote, 
“The understandings of the greater part of men are necessarily fanned by their ordinary 
employments.”37 More than 230 years ago, Adam Smith tackled the question of how to 
create a moral society based on the common good when the actions of people are 
fundamentally self-interested. Despite all the changes, few capitalist theories have been 
developed beyond Adam Smith, whose suggestions remain the ethical and theoretica l 
basis for free-market capitalism today.38 Adam Smith offers a complex social psychology 
in which human behaviors are harmonized by people’s need for society itself and for the 
appreciation of others. 
 
Karl Marx: Capitalism and Labor as Alienation  
Karl Marx argues that the product or object is not simply external to and separated 
                                                 
37 Adam Smith, The Wealth of Nations: An Inquiry into the Nature and Causes, The Modern 
Library Edition (New York: Random House, 1994), 839-40; V.1.178 from  
http://www.econlib.org/library/Smith/smWN20.html#B.V,%20Ch.1,%20Of%20the%20Expence
s%20of%20the%20Sovereign%20or%20Commonwealth.    
38 J. Persky, “Retrospectives: The Ethology of Homo Economicus,” Journal of Economic 
Perspectives 9 (2). 222–223. To Smith, human desire is to always act toward the common good. 
The idea of “economic man” is a significant ground for moral reasoning in classical economics. 
25 
 
from the nature of the worker. As active beings, humans externalize themselves through 
the objects they make, that is, they “(pour) themselves into” the products of their labor. 
For Marx, the capitalist system subverted the essential aspect of human praxis, that the 
object produced by the laborer was the objectified form of his own species-life.39 
A key issue in Marx’s analysis of capitalism is the question of where value is created. 
Marx’s answer is to look at the value that the labor of workers adds to the commodity.40 
Humans “poured themselves into” the products of their labor. To Marx, capital is not a 
thing but a social relation that appears in the form of a thing. Labor was social activity.  
Capitalism subverted the basic form of humanity.41 This breakdown of the communa l 
                                                 
39 For Karl Marx, see Shlomo Avineri’s The Social and Political Thought of Karl Marx (New 
York: Cambridge University Press, 1968); and Karl Marx, The Marx–Engels Reader, ed. Robert 
C. Tucker (New York: Norton, 1978). According to Georg Lukács, Marx’s major contribution 
was to explore the task of changing the world in the revolutionary praxis, “the notion of 
practical critical activity,” of the proletariat, exhibiting a new form of consciousness. See Georg 
Lukás, “Reification and the Consciousness of the Proletariat,” in History and Class 
Consciousness (Geschichte und Klassenbewusstsein) (The Merlin Press, 1971), 78. Lukás also 
wrote; “Commodity fetishism is a specific problem of our age, the age of modern capitalism. … 
Reification requires that a society should learn to satisfy all its needs in terms of commodity 
exchange.” Ibid., 84, 91. 
40 Marx writes, “The worker can make nothing without nature, without the sensuous external 
world. It is the material wherein his labor realizes itself, wherein it is active, out of which and by 
means of which it produces.” Marx, The Marx–Engels Reader, 72. 
41 Marx also contends, “It is quite obvious from the start that there exists a materialistic 
connection of men with one another, which is determined by their needs and their mode of 
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character of human labor led to the destruction of the notion of “species-life” and to the 
alienation of one human being from another. To Marx, thus the goal of revolution was the 
destruction of the capitalist system which produced human alienation. Marx declared, 
“Emancipation of the workers contains universal human emancipation.”42 To him, to be 
human was to be social. The essential aspect of humanity was the community. 
 
The Religio-Ethical Dimension of Modern Economy 
: Moral Inquiry for Economic Life and Order 
Social ethicists have reasoned that economics is an important arena of religious ethics. 
According to R. H. Tawney, economic relationships reflect “the deep moral sensibilitie s ” 
of people.43 Economic theory as an essentially normative discipline cannot be dissociated 
from ethical considerations.44  
                                                 
production, and which is as old as men themselves (Ibid., 157). To Marx, religion is “an inverted 
world consciousness” which provides “general basis of consolation and justification” for 
capitalist society (Ibid., 53-54). 
42 Ibid., 80.  
43 R. H. Tawney, Tawney’s Commonplace Book (Cambridge: University Press, 1972), 56. 
44 For this discussion on economic order and religio–ethical inquiry, see Harvey Cox, “The 
Market as God,” The Atlantic Monthly (March 1999), 18–23; “Mammon and the Culture of the 
Market: A Socio–Theological Critique,” in Meaning and Modernity: Religion, Polity, and Self, 
et al. Richard Madsen, epilogue by Robert N. Bellah, 124–135 (Berkeley: University of 
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The economic system is not an independent set but is itself an ethical way of life.  
Social philosopher Amitai Etzioni conceives economic theory as an essentially normative 
discipline that cannot be dissociated from ethical considerations. He points out, 
“Neoclassical economics seeks to determine the mechanisms (mainly, price) that will 
make for the most efficient allocation of resources. … It is a utilitarian, rationalist, and 
individualist paradigm.”45   
However, modern economics claims that economic theory is a value-free “science.”46 
                                                 
California Press, 2002); Amitai Etzioni, The Moral Dimension: Toward a New Economics (New 
York: Free Press; London: Collier Macmillan, 1988). 
45 Amitai Etzioni, The Moral Dimension: Toward a New Economics (London: The Free Press, 
1988), X, 1. The first to use the term “neoclassical economics” was used by Thorstein Veblen 
(1900) in his “Preconceptions of Economic Science,” Quarterly Journal of Economics 14 
(February): 6. See also Tony Aspromourgos, “On the Origin of the Term ‘Neoclassical,” 
Cambridge Journal of Economics 10/30 (1986): 265–70. For the primary features of 
neoclassical economics, see David Colander, “The Death of Neoclassical Economics,” Journal 
of the History of Economic Thought, vol. 22, no. 2 (2000): 135-36. The major attributes of 
neoclassical as follows: focus on allocation of resources at a given moment in time; acceptance 
of utilitarianism; focus on marginal tradeoffs; assumption of farsighted rationality; 
methodological individualism; and general equilibrium.  
46 Robert Proctor, Value-free Science?:Purity and Power in Modern Knowledge (Cambridge, 
MA: Harvard University Press, 1991), 183. Modern economics as “a value-free science” calls 
for a separation of economic theory and moral issues. For the Greek philosopher Aristotle, 
economics was a moral science, a sub-division of ethics, as it was for Adam Smith. The classical 
economists thought they had discovered the human–social equivalent of Newton’s laws of 
motion. According to Aristotle, economics is a part of ethics and politics. See Aristotle, 
Nicomachean Ethics (Cambridge: Cambridge University Press, 2014) and Politics (Chicago: 
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It is a positive instead of a normative science.47 Modern neoclassical economic theory 
was developed based on mid-nineteenth-century physics. American economist Robert 
Heilbroner criticizes, “the prestige accorded to mathematics in economics has given it 
rigor, but alas, also mortis.”48 Swedish economist Gunnar Myrdal also asserts that all 
economic theory and observation are value laden and cannot help being such. 49  As 
Heilbroner has noted, the theory of value in economic theory is really about the basic 
order of the society, such as the ideals and the conception of good of a society. All social 
theory including economic theory is essentially normative. Moral inquiry in economic 
order has become increasingly important through the years. Currently, Jürgen Habermas 
                                                 
The University of Chicago Press, 2013).  
Economics also explains the entire household of the world. For this, see Kurt W. Rothschild, 
Ethics and Economic Theory (Aldershot, UK: Edward Elgar Publishing Company, 1993); and 
Jeffrey T. Young, Economics as a Moral Science: The Political Economy of Adam Smith  
(Cheltenham, UK: Edward Elgar Publishing Company, 1997). 
47 According to Paul A. Samuelson and William D. Nordhaus, “Economics is the study of how 
societies use scarcity to produce valuable commodities and distribute them among different 
people.” Economics (Boston, The McGraw-Hill Companies, Inc., 1998), 3-7.  
48 Robert L. Heilbroner, “Modern Economics as a Chapter in the History of Economic 
Thought,” History of Political Economy, vol. 2 (Spring, 1979), 198. See Charles M. A. Clark, 
Economic Theory and Natural Philosophy (Aldershot, UK: Edward Elgar, 1992). 
49 See Gunnar Myrdal, The Political Element in the Development of Economic Theory, trans. 
Paul Streeten (London, Routledge & Paul 1953); and Value in Social Theory; a Selection of 
Essays on Methodology (London, Routledge & K. Paul 1958). 
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and Charles Taylor warn against the consequences of the increasing economization 
(Habermas’s “inner colonization of the life-world”).50 
Economy is inevitably related to religion, because “religion has served to maintain the 
reality of that socially constructed world within which human beings exist in their 
everyday lives.”51  Many economic terms and ideas are used in the Bible to explain 
theological issues such as sin and salvation.52 Economist Nelson argues that economics 
as a value-free science is fundamentally “a theological system based on a powerful secular 
faith in economic progress.”53 Economic thought is fundamentally based on religious 
                                                 
50 See Jürgen Habermas, The Philosophical Discourse and Modernity (Massachusetts: The MIT 
Press, 1990); and Charles Taylor, The Ethics of Authenticity (Cambridge: Harvard University 
Press, 1991). 
51 Walter H. Capps, Religious Studies: The Making of a Discipline (Minneapolis: Fortress Press, 
1995), 184, and requoted from Peter Berger’s The Sacred Canopy: Elements of a Sociological 
Theory of Religion (Garden City, N.Y.: Doubleday, 1969). For example, Adam Smith was 
concerned with the human good as it relates to the divine order. Max Weber understood that 
“Protestant asceticism” eased the entrepreneur’s conscience regarding religious sanctions for the 
exploitation of laborers. According to Weber, human labor as a curse became a sign of God’s 
blessing. 
52 See Douglas Meeks, God the Economist: The Doctrine of God in Political Economy  
(Minneapolis: Fortress Press, 1990). 
53 See Robert H. Nelson, “The Theological Meaning of Economics,” Christian Century (August 
1993), 777–81. See also his Reaching for Heaven on Earth: The Theological Meaning of 
Economics (Savage, Md.: Rowman & Littlefield Publishers, 1991); and Economy as Religion: 
From Samuelson to Chicago and Beyond (University Park, PA.: Pennsylvania State University 
Press, 2001). According to McCloskey, the bourgeoisie calls for the bourgeois virtues such as 
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thought, and religious faith has a strong economic aspect. Theologian Harvey Cox 
explains:  
 
The Market is becoming more like the Yahweh of the Old Testament — not 
just one superior deity contending with others but the Supreme Deity, the only 
true God, whose reign must now be universally accepted and who allows for 
no rivals. … Since everything is for sale under the rule of The Market, nothing 
is sacred. … The diviners and seers of The Market’s moods are the high priests 
of its mysteries. To act against their admonitions is to risk excommunica t ion 
and possibly damnation. … Like Calvin’s inscrutable deity, The Market may 
work in mysterious ways, “hid from our eyes,” but ultimately it knows best. 
Like Him (God), The Market already knows the deepest secrets and darkest 
desires of our hearts or at least would like to know them. … The Market 
prefers a homogenized world culture.54   
 
In this regard, religion is concerned with economics because God is related to the whole 
of reality. Regardless of the huge differences in emphasis, at a minimum it may be argued 
                                                 
“love, faith and hope.” To her, thus, economics and theology cannot be separated. See Deirdre 
N. McCloskey, The Bourgeois Virtues: Ethics for an Age of Commerce (Chicago: University of 
Chicago Press, 2006). 
54 See Harvey Cox, “The Market as God,” The Atlantic Monthly (March 1999). 
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that religious language and economic language refer to the same world. 
I argue that the ethical and religious aspects of the modern economic order have to be 
considered. 
 
Critical Understandings on Self-Interest 
In their popular book For the Common Good, Herman E. Daly and John B. Cobb 
interpret modern economic lives by refashioning humanity as Homo Economicus. Modern 
people are in an unlimited quest for personal gain. The desire is insatiable: “Economic 
theory builds on the propensity of individuals to act so as to optimize their own interests 
… Economists typically identify intelligent pursuit of private gain with rationality, thus 
implying that other models or behavior are not rational.”55 To them, modern economic 
thought is “anthrocentric through and through.”56  Thus driven by self-interest, the 
modern economy should depend on a community that shares such values as justice, 
fairness, well-being, and other virtues whose authority will not long withstand reduction 
                                                 
55 Herman E. Daly and John B. Cobb, Jr., For the Common Good: Redirecting the Economy 
toward Community, the Environment, and a Sustainable Future (Boston: Beacon Press, 1994), 
5.  
56 Ibid., 107. 
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to the level of the individual.57 Robert Bellah and his co-authors in The Good Society also 
see a capitalist market system not as autonomous but a particular institutional arrangement 
made by a segment of the population.58  According to them, economic individualism 
“eliminated moral philosophy from the social plane. The market was neutral and amoral.  
Morality was now confined to the private sphere.”59 In The Case against the Global 
Economy, co-author David C. Korten argues that Adam Smith helped to develop a modern 
capitalist ideology in which economic choices motivated purely by self-interest ultimate ly 
lead to the production of the goods consumers want and a corresponding rise in society’s 
                                                 
57 Ibid., 50. 
58 Ibid., 22. According to Yale professor Charles Lindblom, “The market system is a method of 
social coordination enacted through mutual adjustments among participants rather than by a 
central coordinator” (23). For social cooperation to work properly, incentive systems have to 
draw people into specific assignments. What this means, at least for Lindblom is in part this: 
Altruism cannot motivate an allocation of energies to a required variety of different tasks. The 
rule of quid pro quo is a powerful motivator. Furthermore, “market societies can choose among 
various designs of the welfare state, from stingy redistributions to careless excesses” (256). See 
Charles E. Lindblom, The Market System (New Haven & London: Yale University Press 2001).  
59 Robert Bellah, et. al., The Good Society, 22. They state,  
Though economic markets operate in some ways through an autonomous logic of 
their own, they can exist only because of certain institutional arrangements that 
brought them into being, most notably the law of contract and the law of corporations 
as they have developed over the past two or three centuries, and also the less formal 
maxims and understanding that frame business life and give it its shape (Ibid.).  
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wealth. In this view, Korten argues, “The individuals combine to produce the functiona l 
integration of the economy as a whole.” The liberal economic model, which Smith’s name 
is used to legitimize, “is in fact much like the model he opposed as inefficient and contrary 
to the public interest.”60 Likewise, Swiss theologian Hans Küng emphasizes that to Adam 
Smith, “The motivations (especially economic motivations) stemming from self-interes t 
are to be controlled by prudence, and the interplay of economic actions is to be balanced 
out by justice. But the basis of a moral judgment and also of moral self-examination must 
be benevolence.”61 Ethicist Thomas E. McCollough recognizes that for Smith, “Man was 
a social creature moved by his egoism but also by altruism … his moral man was the 
British middle-class image of the perfect gentleman. Social convention, property, and 
respect for the moral rules of the game restrained the individual in his pursuit of self-
interest.” McCollough does not miss the fact that since Adam Smith, neoclassica l 
economics has grown as a system of private property, free exchange, and competition in 
the marketplace purportedly to satisfy people’s needs.62 
                                                 
60 Jerry Mander and Edward Goldsmith, ed., The Case against the Global Economy (San 
Francisco: Sierra Club Books, 1996), 188. 
61 Hans Küng, A Global Ethic for Global Politics and Economics (Oxford University Press. 
1998), 195. 
62 Thomas E. McCollough, The Moral Imagination and Public Life: Raising the Ethical 
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Amartya Sen, the Nobel Prize-winning economist, points out that it was difficult to 
find evidence for the conflict in ethical standing between Smith as a philosopher and as 
an economist. He asserts: “An accurate interpretation of Adam Smith … does not lend 
support to believers in, and advocates of, a narrow interpretation of the self-interested 
behavior either in ethics or in economics.”63 To Adam Smith, “man, according to the 
Stoics, ought to regard himself, not as something separated and detached, but as a citizen 
of the world, a member of the vast commonwealth of nature, and to the interest of this 
great community, he ought at all times to be willing that his own interest should be 
sacrificed.”64   
Jon Gunnemann recognizes that a market society differs from capitalism.65 He argues 
that capitalism is a system of property ownership, while markets are institutions of 
exchange. Thus, Gunnemann like Lindblom thinks that “market exchange is one of the 
most important mechanisms for the peaceful harmonization of plural ends within civil 
society; but the exchanges can only be just-and freedom protected-if property relations 
                                                 
Question (Chatham, N.J.: Chatham House, 1991), 37. 
63 Amartya Sen, On Ethics and Economics (Basil Blackwell Ltd. Cambridge, 1987), xi. 
64 Ibid., 22.  
65 Jon P. Gunnemann, “Capitalism and Commutative Justice,” Annual of the Society of 
Christian Ethics, vol. 5 (1985), 102.  
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are just and the market bounded.”66  For Gunnemann, a common estimation of value 
remains an important notion because “(In the market) a just exchange also can take place 
only when those exchanging have some shared meaning about what it is that they are 
exchanging, and some roughly equal competence in judging the commodities, their 
quality, and their value.”67 Correspondingly, “goods carry social meaning and the justice 
of their exchange depends on the meaning they have.”68 For this reason, the good society 
can be a society of just exchange. In this sense, market and capital must co-exist within 
civil society. Gunnemann argues, “We must work to establish the conditions for mutua l 
competence in exchange.”69  To accomplish this, each national state should develop 
effective monopoly control, because political structures like governments alone have 
power to shape property relations and to control capital. Gunnemann also thinks that 
efficiency is a measure in relation to specified goals. “If the goal is to find a common 
vision of the global civitas, current patterns of accountability are not simply inefficient 
                                                 
66 Gunnemann, “Spaces Between: Global Civil Society and the Ambiguities of Property,” 
(2003), 30. He presented this article at Emory University in 2003.  
67 Gunnemann, “Capitalism and Commutative Justice,” 103. 
68 Ibid., 106. 
69 Ibid., 120. 
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but destructive.”70 Most authors warn that economic theory “eliminates moral philosophy 
from the social plane.”  
A liberal economic model can be contrary to the public interest and equality. Douglas 
Hicks says, “Extreme inequality itself can readily obstruct people’s moral agency as the 
sacred worth of the whole person.”71 Furthermore, “In the extreme, placing too much 
value in material products can be idolatrous.”72 According to Hicks, people can properly 
order their lives in relation to God, humans, and all of creation. Like Gunnemann, Hicks 
sees that the meaning of goods remains socially determined. “As finite, social creatures, 
humans derive their identity in the context of social relations with other people—relations 
mediated by social goods.”73 Quoting Michael Walzer’s saying, Hicks asserts that goods 
are not merely “material; rather, they are constructed within human relationships and in 
turn impact on those relationships. Goods are thus both ‘material’ and ‘socially 
constructed,’ because they form as a result of humans mixing their labors with nature’s 
                                                 
70 Gunnemann, “Spaces Between,” 23. 
71 Douglas A. Hicks, Inequality and Christian Ethics (Cambridge: Cambridge University Press, 
2000), 203.  
72 Ibid., 204. 
73 Ibid., 190. 
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materials.74 In fact, Karl Marx’s account of “commodity fetishism” further illuminates 
those ways in which economic goods can take on social meanings that have a marked 
impact on human relationships within capitalism.75 Hicks says, “The quality of human 
well-being is significantly but not exclusively determined by socioeconomic goods.”76 
Hicks observes that we increasingly interact with our fellow human beings through 
dehumanized and competitive commodity relationships. 
 
Quest for Socio-Ecological Community 
The best assurance of economic globalization is neo-liberal economics seeking 
unfettered free market.77 According to sociologist William Robinson, global capitalism 
                                                 
74 Ibid., 189. 
75 Ibid., 188.  
76 Ibid., 189. 
77 According to economist George Cheney, “This position is often credited to Adam Smith 
(1776/1986), even though Smith himself never envisioned an economy without major roles for 
“moral sentiments” such as compassion, or where commerce was disconnected from social 
bonds.” Gorge Chaney, “Preface,” in The Cooperative Movement: Globalization from Below, 
Richard C. Williams (Aldershot, England: Ashgate, 2007), xiii. See also P. Werhane, Adam 
Smith’s The Wealth of Nations and Its Legacy for Modern Capitalism (Cambridge: Cambridge 
University Press 1991). He continues, “The neo-liberal economic model is only one perspective, 
however dominant it may be on the world stage today and however much it may rely upon a 
mythic portrayal of industrialization of nations that denies the real protectionism and state 
sponsorship that occur in every case (Ibid.).” 
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involves “the hastened internationalization of technology, a new international division of 
labor (i.e., the exploitation of cheap labor), economic integration processes, and a decline 
in the importance of the nation-state.”78 David Hollenbach states that “Growing global 
interdependence is putting pressure on the independence and sovereignty of states from a 
number of' directions.”79  Robinson continues, “Globalization has increasingly eroded 
national boundaries and made it structurally impossible for individual nations to sustain 
independent or even autonomous economies and social structures.”80 This process also 
involves commercialization of “non-market spheres of human activity, namely public 
spheres managed by states, private spheres linked to community and family units, and 
local and household economies.”81 People “increasingly interact with their fellow human 
beings through dehumanized and competitive commodity relationships.” 82  To what 
degree is it possible for everyone to partake in the socio-economic responsibility for 
                                                 
78 William I. Robinson, “Globalisation: Nine Theses on Our Epoch,” from Race & Class, vol. 
38 (October 1996), 13. 
79 David Hollenbach, S. J., The Common Good and Christian Ethics (Cambridge: Cambridge 
University Press, 2002), 55. 
80 Robinson, “Globalisation: Nine Theses on Our Epoch,” 14-15. According to Robinson, “the 
new financial global investors seem more powerful than national officials.” 
81 Ibid., 15. 
82 Ibid. 
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generating a more democratic economy?  
Critical of modern industrialists, the British-American futurist Hazel Henderson 
claims that both Karl Marx and Adam Smith agree on the goals of industrialism: 
“modernization, technological efficiency and determinism, materialism, secularization, 
and generally expanding industrial production and rationalization of its methods around 
the planet.” 83  Proclaiming the twenty-first century as a turning point, Henderson 
maintains, “It is time to give a decent burial to both Karl Marx and Adam Smith and 
reframe the old debates in much broader contexts and interdisciplinary terms.”84 Leszek 
Kolakowski criticizes Marx’s “Promethean motif” as the principal weakness of his entire 
analysis. Kolakowski writes,  
                                                 
83 Hazel Henderson, Paradigms in Progress: Life beyond Economics (Indianapolis: Knowledge 
Systems, 1991), 29. She writes,  
The irony is that the challenge of eco–philosophy and the challenge from the 
so–called Third World are equally aimed at both major methods of 
macroeconomics managing industrialism, i.e., centrally planned, socialist 
societies and free–market, mixed models of capitalistic industrialism. Indeed, 
both share the same underlying goals of industrialism, and most of the 
economist followers of both Adam Smith and Karl Marx, from left to right, 
share their enthusiasm for industrialism as the best answer to human 
aspirations. … The goal of industrial economic development is still dominant 
(Ibid., 73–75).  
84 Ibid., 91. 
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A typical feature of Marx’s Prometheanism is his lack of interest in the natural 
(as opposed to economic) conditions of human existence, the absence of 
corporal human existence in his vision of the world. Man is wholly defined in 
purely social terms; the physical limits of his being are scarcely noticed. … 
Marx can scarcely admit that man is limited either by his body or by 
geographical conditions. … Marx’s ignoring of the body and physical death, 
sex and aggression, geography and human fertility--all of which he turns into 
purely social realities--is one of the most characteristic yet most neglected 
features of his Utopia.”85  
 
British Social Scientist Anthony Giddens also complains about Marx’s Promethean 
attitude. “Marx’s concern with transforming the exploitative human social relations 
                                                 
85 Leszek Kolakowski, Main Currents of Marxism (New York: Oxford University Press, 1978), 
412–414. He says,  
Marxism takes little or no account of the fact that people are born and die, that they 
are men or women, young or old, healthy or sick; that they are genetically unequal, 
and that all these circumstances affect social development irrespective of the class 
division, and set bounds to human plans for perfecting the world….As his argument 
with Malthus showed, he refused to believe in the possibility of absolute 
overpopulation, as determined by the earth’s area and natural resources. Demography 
was not an independent force but an element in the social structure, to be evaluated 
accordingly (Ibid., 338, 339). 
Also see Michael Lebowitz, “The General and Specific in Marx’s Theory of Crisis,” Studies in 
Political Economy no. 7 (Winter 1982), 9–13. 
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expressed in class systems does not extend to the exploitation of nature.”86  
It is clear that we need new ideas and a morality that will allow us to live in the new 
phase of human history into which we are moving. It is a question of our recognizing new 
trends and new goals here on Earth over the next hundred years. What has happened to us 
on Earth in terms of globalization? 
The economy is not only economic but also political and cultural, since the modern 
economy is reconstructing the ways in which we live, in a very profound manner. My 
proposed alternative to the dilemma of the modern economy and capitalist globalizat ion 
is deepening democracy, while at the same time democratizing the economic system. 
According to sociologist Anthony Giddens, the deepening of democracy also depends on 
“the fostering of a strong civic culture,” especially moral values from world religions.87 
The modern economy and capitalist globalization cannot produce such a culture.   
In this regard, Nobel Prize-winning economist Amartya Sen recognizes democracy as 
                                                 
86 Anthony Giddens, A Contemporary Critique of Historical Materialism (Berkeley: University 
of California Press, 1981), 59–60. 
87 Anthony Giddens, Runaway World: How Globalisation is Reshaping Our Lives (London: 
Profile, 2002), lecture 5 “Democracy.” For the notion of “deepening democracy,” see UNDP, 
“Deepening Democracy in a Fragmented World,” in Human Development Report (Oxford: 
Oxford University Press, 2002).   
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“creating a set of opportunities.”88 Sen asserts the relationship between freedoms in the 
economic sphere and social and political freedoms. 89  Sen highlights the notions of 
“responsibility requiring freedom” and the “relevance of our shared humanity.”90 His 
book Development as Freedom closes by highlighting the development of the broader 
human capability over the more limited human capital, because “human beings are not 
merely means of production, but also the end of the exercise.” Sen broadens the way we 
think about economics. 
As I discussed before, the meaning of goods remains socially determined. In this 
regard, we need to re-evaluate the meaning of non-market works disregarded by modern 
economics. Global capitalism “involves the breakup and commercialization of non-
                                                 
88 Amartya Sen, Development as Freedom (New York: Knopf, 1994), 178. The encouragement 
of public discussion and a free press are some of the most positive of democracy’s gifts in the 
campaign to increase personal capabilities. 
89 Ibid., 27, 3, 14. He criticizes the fact that “the discipline of economics has tended to move 
away from focusing on the value of freedoms to that of utilities, income and wealth. This 
narrowing of focus leads to an underappreciation of the full role of the market mechanisms.” 
Sen writes, “Development requires the removal of major sources of unfreedom: poverty as well 
as tyranny, poor economic opportunities as well as systematic social deprivation, neglect of 
public facilities as well as intolerance or overactivity of repressive states.” Sen claims that 
beyond the accumulation of wealth and the growth of GNP, development has to be more 
concerned with enhancing the lives we lead and the freedoms we enjoy. 
90 Ibid., 282–83. He proclaims, “People of this Earth are also connected: We must accept 
responsibility for the problems we see, even if they are not seen to affect us directly.”  
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market spheres of human activity, namely public spheres managed by states and private 
spheres linked to community and family units, local and household economies. ”91 For 
example, in education, “The corporate model, based on head-to-head competition and 
survival of the fittest, has become the prototype for all government and, more recently, 
educational institutions.”92 
Critical of perverse incentives created by unrestricted global competition led by the 
increasing mobility of capital, Nancy Folbre proclaims, “The invisible heart of teaching 
is showing students how to love learning so much that they will keep on doing it for the 
rest of their lives.”93  She points out that people have neglected caring work in their 
families and caring labor in the market. She proposes a model of the “family state,” which 
tries to promote family values of caring and sharing and to strengthen cultural values of 
love, obligation, and reciprocity.94  Ultimately, this winds up looking like a so-called 
“nanny state,” which means a kind of welfare state or a belief that social welfare programs 
                                                 
91 William I. Robinson, “Globalisation: Nine Theses on Our Epoch,” 15. 
92 Daly and Cobb, For the Common Good, 50. 
93 Nancy Folbre, The Invisible Heart: Economics and Family Values (New York: New Press, 
2001), 155. She also emphasizes the necessity of public aid for higher education and equal 
opportunity in education. 
94 Ibid., xvi, 108.  
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can promote family values. In fact, “Moral values and social norms are probably evolved 
because they encourage cooperative behavior that is productive in the long run to 
market.”95 In such a market, norms of fairness and reciprocity can be cardinal virtues. 
Challenging the economic position that everyone becomes wealthier if each person 
pursues his or her narrow self-interest, Folbre provides examples that can be used to 
counter the economic argument without simply asserting altruism (i.e., social costs are 
good for everyone).  
A new value system should be permeated throughout our political, economic, 
educational, and religious institutions. For this, social ethicist Jon Gunnemann suggests, 
“We have to discuss and decide precisely what it is that we might or should value together 
in civil society.”96 Labor provides a first example of this point. Gunnemann points out 
that the fundamental ethical question is the social meaning of labor. 
  
Conclusion 
 This chapter has discussed the current questions from today’s social philosophers as 
                                                 
95 Ibid. 30.  
96 Jon P. Gunnemann, “Spaces Between: Global Civil Society and the Ambiguities of Property” 
(2003), 30. 
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well as the classical topics from great social thinkers about modern capitalism and human 
labor. World Council of Churches theologian Rob van Drimmelen writes in his book Faith 
in a Global Economy that, “Human nature has room for both competition and 
cooperation.”97 In the remainder of the dissertation, I shall challenge people to engage 
the motivating power of self-interest with the need for cooperation and solidarity as the 
basis for creating the common good. 
   The next chapters include the case studies of the Mondragón cooperatives and the 
Indra’s Net Life Community, and provide a description of how the global market economy 
shapes, and is equally shaped by local economic communities. The chapters will examine 
how Mondragón’s and Indra’s Net’s people and their leaders can and should develop their 
own ways of coping with, confronting, and potentially resisting industrialization and free 
market capitalism in their own local communities.  
 
 
 
 
                                                 
97 Rob van Drimmelen, Faith in a Global Economy (Geneva: WCC Publications, 1998), 10. 
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Chapter III 
Economic Democracy and Cooperative Movements 
 
 
 
 
Introduction 
: Quest for Economic Democracy 
 
In the previous chapter, I examined classical social and economic philosophers Adam 
Smith and Karl Marx. They question how we can create a moral society that serves the 
common good when people as economic agents are self-interested. By exploring these 
writers’ social thoughts, I showed that religio-cultural values play the major role in 
building the moral base of economic life. I concluded that the important and rich relation 
of religious values to economic problems must be reconsidered today. This chapter 
examines a worker-owned cooperative movement as an alternative to both monopoly 
capitalism and socialism for economic democracy. It also examines how Mondragón 
cooperatives developed their own ways of coping with, confronting, and potentially 
resisting capitalism in their own local community.  
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Boston University Social Ethics professor John Hart contrasts the failures of 
capitalism with the downfall of communism, which failed to recognize the need for 
creativity of entrepreneurs based on private ownership in all people. He offers a third way 
that considers the power of the free market and self-interest but also deems Marxist 
criticisms of capitalism compelling and worthy of reconsideration.98 Hart challenges us 
to engage the motivations of self-interest with a pursuit of cooperation and the “common 
good.”99  In contrast, Garry Dorrien offers a little more radical vision — democratic 
socialism —with an economic order transformed by worker and community ownership, 
“the genuine economic democracy.”100 
                                                 
98 For the advantages and disadvantages of capitalism and socialism, see Hart, Ethics and 
Technology, 62–66.  
99 Hart comments that the term “common good” means  
accumulation of benefits that enable, enhance, or ensure the well–being of the 
community. The community as a whole promotes and profits from its integral well–
being; its individual members are primary beneficiaries as parts of the community, but 
secondary beneficiaries as individuals. Social ethical considerations weigh the 
common good (the good of the totality of society) over the company good (the good 
of a particular segment of society). 
John Hart, Ethics and Technology: Innovation and Transformation in Community Contexts 
(Cleveland, Ohio: Pilgrim Press, 1997), 49. 
100 Garry Dorrien, “Beyond State and Market: Christianity and the Future of Economic 
Democracy,” Cross Currents (Summer 1995): 184. He also points out the problem of 
cooperative enterprises. Democratically controlled capital is less mobile than corporate capital, 
because … cooperative enterprises require cooperative, egalitarian cultural values and habits 
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According to Douglas Sturm, Martin Carnoy and Derek Shearer define economic 
democracy as “the transfer of economic decision making from the few to the many.”101 
They recognize the features of the economic democracy to be: “(1) the shift of investment 
control from corporate domination to the public; and (2) the reconstruction of economic 
decision making through democratic, worker- and worker/consumer-controlled 
production.”102 
 
                                                 
that cut against the grain of America’s dominant cultural traditions (Ibid., 191).” The term 
“economic democracy” has been used by various people. For example, Woodrow Wilson used it 
to mean, “the genuine democratization of industry, based upon a full recognition of the right of 
those who work, in whatever rank, to participate in some organic way in every decision which 
directly affects their welfare in the part they are to play in industry.” See also Milton Derber, 
The American Idea of Industrial Democracy, 1865–1965 (Urbana: University of Illinois Press, 
1970), 151. 
101 Douglas Sturm, Solidarity and Suffering: Toward a Politics of Relationality (Albany: State 
University of New York Press, 1998.), 137. 
102 Ibid., and requoted from Martin Carnoy and Derek Shearer, Economic Democracy: The 
Challenge of the 1980s (Armonk: M.E. Sharpe, 1980), 3–4. Economist Tom Schuller suggests 
that “Democracy at work, whatever shape it takes, must entail at least one element: a degree of 
collective identity and collective definition of interests. The ability of individuals, under 
whatever regime, to control their own work cannot justify the label of democracy unless they 
also participate in some form of collective decision making.” Emphasizing social ownership and 
solidarity participation at work, Schuller concludes, “Atomistic, wholly individualized men are 
not compatible with industrial democracy (Ibid., 144),”and requoted from Tom Schuller, 
Democracy at Work (Oxford: Oxford University Press, 1985), 151. 
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Cooperative Movements 
The cooperative movement was inspired by the utopian communities of Britain and 
the United States during the nineteenth century and initiated by the enterprises of Scottish 
industrialist Robert Owen.103 According to Charles Gide, the cooperative principles and 
values of the Rochdale Society invoked successful cooperatives, such as consumer 
cooperatives in the UK, worker-owned production cooperatives in France, and credit 
cooperatives in Germany.104  
It is important to differentiate two cooperative activities: the economic cooperative 
and the cooperative community. Grown out of “the utopian dreams of the early nineteenth 
century,” the cooperative community movement led by English socialist leaders Robert 
Owen and William Thompson and French counterparts such as Charles Fourier, Étienne 
                                                 
103 See Jack Shaffer, Historical Dictionaries of the Cooperative Movement: Historical 
Dictionaries of Religions, Philosophies, and Movement (Lanham, MD & London: The Scarlet 
Press, Inc., 1999), 40. Shaffer says, “There were cooperatives in the UK (a fire insurance 
cooperative), France (cooperative cheese makers), and Germany (cooperative banking) in the 
early 1700s. By the beginning of the twentieth century, cooperatives had been launched in 26 
countries. By 1925, 74 countries had cooperatives. By 1950, there were 134. By 1984, there 
were cooperative societies in 165 countries (Ibid.).” 
104 Williams, The Cooperative Movement, 1. “Cooperative researchers categorize a movement 
of “cooperativism” as either worker–owned and –managed cooperatives or producer, and 
consumer cooperatives. According to the International Cooperative Alliance (1996), no current 
successful developments of cooperativism are found anywhere in the world (Ibid.).”  
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Cabet, and Philippe Buchez inspired people seeking a more democratic economic order.105 
While varying in size and character, cooperatives share the following characteristics: 
(1) the establishment is autonomous, (2) employees are able to become 
members of the enterprise by nominal holdings of shares of capital, (3) the 
principle of “one member, one vote” prevails, (4) formal provision exists for 
direct employee participation at all levels, and (5) employees share in profits.106 
    
   Ranging from the Mondragón cooperatives in the Basque region, Spain, and the 
Meidner plan in Sweden to Gaviotas in Eastern Colombia and Mexican cooperatives in 
the states of Chiapas, cooperatives face many serious challenges:107  “dependence on 
outsourcing; unity of professional management and democratic process; and reconciling 
the cooperative principles with the various expectations of members.”108  As Schulle r 
                                                 
105 Ibid.  
106 Sturm, Solidarity and Suffering, 145, and requoted from Schuller, Democracy at Work, 62. 
See also Daniel Zwerdling’s Workplace Democracy (New York: Harper & Row, 1984). 
107 On the Meidner plan in Sweden, Sturm explains, “The Meidner plan in Sweden … offers a 
more extensive form of social ownership than worker–directors.” …In this model, “a percentage 
of corporate profits is transferred annually to one of several employee investment funds. Among 
the objectives of the system is “to give workers direct responsibility for the use of risk capital, a 
share of future profits (Ibid.),”” and requoted from Schuller, Democracy at Work, 72. See also 
Paniel Zwerdling, Workplace Democracy (New York: Harper, 1984). 
108 Ibid., 145–46, and see also Peter Brannen, Authority and Participation in Industry (New 
York: St. Martin’s Press, 1983), 129–45. 
51 
 
argues, however, “Perhaps the most significant feature of cooperatives is that they claim 
the formal right and the formal responsibility to confront those issues explicitly.”109 
The diversity of cooperatives includes producer cooperatives, value added 
cooperatives, distribution cooperatives, service cooperatives, consumer cooperatives, 
worker cooperatives, housing cooperatives, and financial cooperatives. Most cooperatives 
seek a “third way” between state centralized communism and free market capitalism. 
Since the Second World War, there have been two examples of successful cooperative 
systems in European countries: “the Yugoslav system of self-governing socialism and 
workers’ councils stemming from the socialist tradition in the East and in the West; and 
the experience of Mondragón in Spain, stemming from the traditions of Rochdale and the 
social doctrines of the Catholic Church.”110 
                                                 
109 Ibid., 146, and requoted from Schuller, Democracy at Work, 71.  
110 See Williams, The Cooperative Movement, xiv. “The International Cooperative Alliance 
(ICA) in 1995 adopted the seven principles of the Rochdale Cooperative and provided that a true 
cooperative will: 
 1. offer voluntary and open membership, 
2. govern by democratic member participation (one member, one share, one vote), 
3. operate by equal and “fair” investment by the members, 
4. remain free of intervention from governments or any other outside power (for 
example, corporations), 
5. educate its members and the community about the nature, principles, values, and 
benefits of the cooperative, 
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Evaluating cooperativism as an economic structure comprising the best elements of 
both capitalism and socialism, John Hart summarizes the characteristics of Cooperativism 
as follows:  
 private ownership by its members, satisfying the human desire to  
    possess; 
 a socially cohesive work unit, focused on creative  
    cooperation; 
 equitable distribution of the financial gain (“profit”) realized   
   through work promoting internal respect, productivity, and stability;  
   and 
 concretized social consciousness, oriented externally toward  
   fulfilling the needs of the broader community.111 
 
The reaction of socialists to the cooperatives’ developments was varied. While many 
                                                 
6. encourage cooperation among cooperatives, and 
7. protect the environment and contribute to the sustainable development of the 
community.  
From Richard C. Williams, ed., The Cooperative Movement: Globalization from Below 
(Aldershot, Hampshire, England: Ashgate, 2007), 12. On the Yugoslav cooperative 
system, see Carole Pateman’s Participation and Democratic Theory (Cambridge: 
Cambridge University Press. 1970).  
111 John Hart, Ethics and Technology, 63.  
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trade unionists looked for the new changes, the socialist groups was doubtful. Marx 
himself states against the worker owner cooperative. Marx also acknowledges the 
cooperative movement as one of “the transforming forces based on class antagonism. ”  
He says, “The present despotic system of the subordination of labor to capital can be 
superseded by the republican and beneficial system of the association of free and equal 
producers.” 112  To Marx, however, the cooperative system will never transform 
capitalistic society. Marx recommends that the working people embark in co-operative 
production rather than in cooperative stores. He notes: 
 
We acknowledge the co-operative movement as one of the transforming forces 
of the present society based on class antagonism. The despotic system of the 
subordination of labour to capital can be superseded by the republican and 
beneficent system of the association of free and equal producers. … The co-
operative system will never transform capitalistic society. To convert social 
production into one large and harmonious system of free and co-operative 
labour, general social changes are wanted, changes of the general conditions of 
                                                 
112 For Karl Marx’s remarks against the worker owner cooperative, see Ken Coates, “Some 
Questions and Some Arguments,” in The New Worker Co–Operatives, 20–21, originally 
published in Documents of the First International 1864–6, vol. 1 (FLPH, Moscow, 1964), 346–
47. 
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society, never to be realized save by the transfer of the organized forces of 
society, viz., the State power, from capitalists and landlords to the producers 
themselves. … In order to prevent co-operative societies from degenerating into 
ordinary middle-class joint stock companies (societies par actions), all workmen 
employed, whether shareholders or not, ought to share alike.113 
 
Whenever the Mondragón Cooperative movement was criticized by leftists in Spain, 
the founder Arizmendiarrieta, a Catholic priest, quoted Lenin: “When the proletariat had 
trumped, cooperatives would be valid elements of a socialist society.” 114 
Arizmendiarrieta was sympathetic to the Marxist critique of capitalism but opposed to 
some Marxist doctrine, such as the use of violence for the liberation of workers.  
Liberal economists supported the idea of cooperatives. John Stuart Mill described 
“associations of laborers” as the last hope for human society. Emphasizing the importance 
and power of worker participation, he predicted the eventual triumph of worker 
cooperatives as the predominant form of association in industrial society: “Not that which 
can exist between a capitalist as chief, and workpeople without a voice in the 
management, but the association of the laborers themselves on terms of equality, 
                                                 
113 Documents of the First International 1864–6, vol. 1 (FLPH, Moscow, 1964), 346–47. 
114 Whyte and Whyte, Mondragón, 231. 
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collectively owning the capital with which they carry on their operations, and working 
under managers elected and removable by themselves.”115 
Social ethicists Dorrien and Hart both suggest the Mondragón cooperatives in the 
Basque region as an example of economic democracy at work. To many economists, 
cooperativism “is the third way, distinct from egoist capitalism and from the mastodon of 
depersonalizing socialism.”116 
It is important to recognize the differences between the origins of cooperatives in the 
First World and cooperatives in the Third World. According to Williams, the cooperative 
movements in European countries appeared as “reactions to the negative consequences of 
the Industrial Revolution.” Unlike the labor movement confronting management of a 
bourgeoisie entrepreneur, the cooperative movement focused its energy on providing “a 
more democratic alternative democracy, in the work place, to increasingly hierarchica l 
free market capitalism.”117 
While Robert Owen motivated Arizmendiarrieta, the founder of Mondragón, there is 
                                                 
115 John Stuart Mill, J.S. Mill’s Social and Political Thought: Shape of Government, Property 
and Socialism, Principles of Political Economy (London, 1998), 457–58.  
116 Ibid. 
117 Williams, The Cooperative Movement, 2–3. 
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no doubt that the current British labor movement’s attitude to worker cooperatives has 
been influenced by the Mondragón experience. In Britain, the labor movement has been 
supported by “the Christian social movement and activists.”118 
Italy, which has the largest number of worker cooperatives, is split according to 
political positions. Since the end of the First World War, “the Lega, the representative 
group of the cooperatives, has been connected with the Communist Party.” At that time, 
“the cooperatives close to the Catholic Church formed the Confederazione.” After the 
Second World War, “the cooperatives with liberal and social democratic political lines 
built the Associazione.”119  
In France, which has the next largest number of worker cooperatives, cooperatives 
are strongly embodied in the construction sector. In contrast to Italy they have a single 
organization, the Conféderation Générate des Sociétés Cooperatives Ouvriéres de 
Production.120     
                                                 
118 “A Christian socialist movement was established as early as 1848 by two Anglican 
clergymen, Frederick Maurice and Charles Kingsley, together with John Malcolm Ludlow, who 
finally became Registrar of Co–operatives and Provident Societies.” See Williams, The 
Cooperative Movement, 3. 
119 Ibid. 
120 Ibid. “Unlike Enterprises patronales belonging to the employers, the early cooperatives 
were called enterprises Ouvriéres (Ibid.).” 
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Workers in Germany developed labor legislation that gave them a significant share in 
the control of their companies. The coal and steel model of co-determination was later 
extended to all of the other cooperatives in Germany. This model provides the workers 
the right to elect a Works Council, which selects “half the members of the company’s 
supervisory board (Aufsichtsra) which has control and assigns the executive board 
(Vorstand).” In large cooperatives, each division has its own works council. These 
councils elect a central council, which sends members to the Aufsichtsrat.121 
The cooperative movement in third-world countries launched in response to rapid 
decolonialization during the second half of the twentieth century. 122  According to 
Williams, “The nationwide popularity of credit unions in Southeast Asia and the attraction 
to agricultural cooperatives in India, for example, began to flourish noticeably during the 
democratic impulses following independence from European and North American 
colonial domination.”123  Cooperatives have played a positive, important role in the 
                                                 
121 See Williams, “Introduction,” in The Cooperative Movement. According to Williams, the 
Mondragón system is similar to Aufsichtsrat. 
122 The perspective embodied in this research has been called “globalization from below.” See 
J. Brecher, T. Costello, and B. Smith, Globalization from Below: The Power Solidarity 
(Cambridge, MA: South End Press, 2000).  
123 Williams, The Cooperative Movement, 4. There are many different forms of cooperatives in 
Bangladesh, Indonesia, and Australia. Williams explains,  
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practical development of economies in the Third World, especially in Southeast Asia and 
Latin America. Cooperatives offer a participatory and democratic economic model. They 
provide concrete critiques of the prevailing capitalist economic order advocated by the 
International Monetary Fund and World Bank. 
In summary, the differences between the cooperative experiences in the first- and 
third-world countries are mostly historical and cultural. Motivations for forming 
cooperative enterprises vary. Cooperatives in the First World offer an alternative to the 
dominant model of capitalism. The cooperatives in the Third World are initiated by the 
aspiration to create a new economy for the poor, thereby guaranteeing ownership and 
participation in a more equitable life situation.124 
                                                 
The use of microfinance has developed many cooperatives in Bangladesh and Indonesia. 
Microfinance lending has helped eliminate poverty for the most socially excluded caste 
in India. The success of Australia’s University Cooperative Bookstore is distinctive  
among cooperatives. There are many agricultural cooperatives in the south central Indian 
state of Andhra Pradesh and dairy cooperatives in the state of Kerala, India. Gaviotas in 
the eastern Pampas of Colombia is a well–known self–sustaining cooperative. The 
Mayan peoples have begun new coffee cooperatives in Chiapas in southern Mexico. The 
silver artisans in Taxco Guerrero and the farmers of Vicente Guerrero in the state of 
Tlaxcala also provide excellent examples of the cooperative struggle in Mexico. The 
Commonwealth of Puerto Rico shows how the ancient native Taino collective economy 
has been redeveloped through a strong government–sponsored cooperative movement.  
See Williams, The Cooperative Movement, 5–6. 
124 Ibid. 
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The Mondragón Cooperatives 
: The Schools, ULGOR, the Caja Laboral Popular 
Today, Mondragón, the world’s biggest group of worker-owned cooperatives, has 
grown across ten countries into 100 cooperative enterprises that employ 80,000 
employees.125 They have “a combined turnover of €13bn (£10.9bn) and wide-ranging 
portfolios in manufacturing, finance, distribution, research, and training.” They are twice 
as profitable as any other Spanish corporations. 126  Since its beginning in 1956, 
                                                 
125 On the Basque region’s geography and history, see J. Brecher, T. Costello, and B. Smith, 
Globalization from Below, 113–14.  
The Basque people in north–central Spain enjoy a measure of freedom from the 
Spanish government and have their own participatory form of democracy similar 
to that found among other relatively isolated peoples of the world. … The culture, 
as well, has a distinctive flavor, radiating an energy and self–confidence doubtless 
born of the area’s mountainous isolation and the self–sufficient life of centuries 
of herding sheep and building fishing ships. … When the Spanish Civil War 
erupted in 1936, most of the Basque Provinces tended to support the republicans.  
126 19 Luftwaffe’s Top Gun (2005, December 12). The Daily Mail (London, England), Answers 
to Correspondents, 53. Retrieved March 29, 2008, from Questia database.  
“The long–term growth and survival of Mondragón attracted several researchers’ interest at a 
world level. Most researchers see Mondragón’ success as due to certain values and principles.” 
George Cheney considers solidarity based on the culture of Basque nation as the value for 
success. See George Cheney, Values at Work: Employee Participation Meets Market Pressure 
at Mondragón (Ithaca and London: Cornell University Press, 1999, 2002). Mollner regards the 
idea of common welfare as a basic priority of Mondragón system. T. Mollner, “Mondragon: 
Archetype of future business?” Bulletin of Science, Technology & Society, 14/2 (1994), 83–87. 
Some researchers insist that Mondragón successfully sustained the balance between the private 
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Mondragón has had “an almost 100 percent survival rate among its cooperatives, though 
one of them — Fagor Electrodomésticos, Spain’s largest appliance maker — was 
bankrupted in the spring of 2014.” This is the most severe crisis to face Mondragón since 
its beginning.127 
Mondragón emphasizes traineeship schooling and maintains five schools, with an 
enrollment of 1,500 students, as well as a higher technical school of 2,000 pupils.  David 
Ellerman explains, “The first class graduated in 1947, and Father Arizmendiarrieta 
arranged for eleven of the graduates to continue their technical education at the Zaragoza 
School of Engineering. By 1948, the school had been successful enough to establish the 
Liga de Educación y Cultura (League of Education and Culture).”128 In 1952, the eleven 
                                                 
interests and the common benefit within the Mondragón system. See F. J. Forcadel, “Success in 
the Practical Application of Cooperative Principles at Spain’s Mondragón Cooperative 
Corporation,” National Productivity Review, 19/3 (2000), 59–71; P. L. Taylor, “The Rhetorical 
Construction of efficiency: Restructuring and Industrial Democracy in Mondragón, Spain,” 
Sociological Forum, 9/3 (1994), 459–489; and Whyte and Whyte, Making Mondragón. Whyte 
and Whyte concentrate on Father Arizmendiarrieta’s leadership and the basic principles of 
Mondragón shaping the structure of social relations in Mondragón as a whole. See Sonja 
Novkovic and Vania Sena, eds., Cooperative Firms in Global Markets: Incidence, Viability and 
Economic Performance (Advances in the Economic Analysis of Participatory & Labor–
Managed Firms, vol. 10) (Kidlington, Oxford: Emerald Group Publishing Limited, 2007), 119–
20.  
127 http://www.economist.com/node/21589469/ 
128 David Ellerman, “The Socialization of Entrepreneurship: The Empresarial Division of the 
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Zaragoza students had finished their education. In 1954, five students decided to start a 
new company to realize “the primacy of labor among factors of production.” ULGOR 
rapidly grew to 143 workers by the end of 1958.129 
Recognizing the importance of the cooperatives’ independent sources of capital, 
Arizmendiarrieta encouraged the other founders and community members to establish the 
bank as a credit cooperative.130 One of the major innovations of the Movement was its 
Empresarial Division of the Caja Laboral Popular. According to Cheney, “Largely as a 
result of the Caja and its Empresarial Division, the number of start-ups at Mondragón 
averaged between four and five co-ops per year in the period” between the founding of 
ULGOR and the founding of the Caja Laboral Popular.”131 
                                                 
Caja Laboral Popular,” presented at School of Management, Boston College (Somerville, MA: 
The Industrial Cooperative Association, 1982), 5. 
129 Ibid. See also H. Thomas and C. Logan, Mondragón: An Economic Analysis, 19.  
To obtain the necessary manufacturing license, they purchased the license of a small 
bankrupt company in Vitoria. After a fundraising drive among relatives and Mondragón 
townspeople, they constructed a factory and commenced operations, producing a small 
stove in Mondragón in 1956 with twenty four workers. The new company was called 
ULGOR, an acronym formed from the initial letters of their names (Ibid., 5).  
130 George Cheney, Values at Work , 41. 
131 According to Cheney, “The year 1966 saw the first exports (machine tools) beyond the 
boundaries of Franco’s Spain. … Two of the founders, Jose Maria Ormaechea and Alfonso 
Gorroňogoitia, had exhibited extraordinary entrepreneurial ability in the formation of the 
cooperatives ULGOR, Arrasate, Funcor, and the operations which eventually became Ederlan, 
62 
 
Mondragón’s Structure, Legacy, and Crisis today 
   Mondragón was a democratic company, ruled by majority vote in an annual general 
assembly. After a first payment to the bank, “each worker had one vote in the assembly. 
The assembly elected the junta rectora, a twelve-member board of directors, which 
sequentially selected the managers for the affiliated companies and the bank.”132 
   Dharm Bhawuk and his co-authors claim, “Mondragón puts social development at the 
core of economic development goals, and collaboration with the community is its standard 
operating procedure.”133 Arizmendiarrieta, the founder of the Mondragón cooperative 
movement, said, “The self-managed society will be that in which all of us, with our 
education and willingness to participate, are able to realize accomplishments.”134 This is 
                                                 
Copreci, and Eroski. Ormaechea became the first director of the Caja, and Gorroňogoitia the 
founding chief of the Empresarial Division, and they held these positions into the early 1980s 
(Ibid.).” 
132 Ibid.  
133 Dharm P.S. Bhawuk, Susan Mrazek, and Vijayan P. Munusamy, “From Social Engineering 
to Community Transformation: Amul, Grameen Bank, and Mondragon as Exemplar 
Organization,” in Ethical Transformations for a Sustainable Future, eds. Olivier Urbain and 
Deva Temple (New Brunswick, N.J.: Transaction Publishers, 2011), 98. See also S. C. Shipp, 
“The Road Not Taken: Alternative Strategies for Black Economic Development in the United 
States.” Journal of Economic Issues, vol. 30, no.1 (1996), 79–95. 
134 José María Arizmendiarrieta, Reflections, trans. Cherie Herrera, Cristina Herrera, David 
Herrera, Teresita Lorenzon, and Virgil Lorenzo (Otalara, Azatza, 1984), 57. See also his article 
“Mondragón: A For–Profit Organization That Embodies Catholic Social Thought.” Review of 
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also clearly reflected in Mondragón’s notion of “joint self-employment,” in which every 
employee is a co-owner and responsible for collective goals, not only within and between 
Mondragón’s cooperatives but also between Mondragón and the community they serve.135  
S.C. Shipp argues that “the ability to foster cooperative entrepreneurship and striving 
for collective economic advancements are some of the unique characteristics that 
contributed to Mondragón’s success.” 136  Mondragón is an exemplar of how 
“empowerment outcomes at the community level of analysis are expressed in multip le 
empowered organizations within a community and collaboration across multiple sectors 
within a community. Ideally, communities of this sort provide multiple opportunities for 
their citizens to participate and shape community life.”137 
Arizmendiarrieta tried to transform Mondragón’s system. For instance, though he 
failed to encourage “the Union Cerrajera to open its apprentice school, he organized the 
                                                 
Business, vol. 25, no.1 (2004), 56. 
135 See M. A. Lutz, “Cardinal Issues in the Future of Social Economics: A Humanistic View.” 
Review of Social Economy, vol. 51, no. 4 (l993), 455–75. 
136 Bhawuk, Mrazek, and Munusamy, “From Social Engineering to Community 
Transformation,” 99. 
137 Ibid., and requoted from P. W. Speer, “Community Organizing: An Ecological Route to 
Empowerment and Power,” American Journal of Community Psychology, vol. 23 (1995), 729–
48. 
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community to create the Escuela Politécnica Profesional for training young boys in 
industrial skills.”138 According to Bhawuk, Mrazek, and Munusamy,  
 
Arizmendiarrieta’s flexibility of consciousness is well reflected in how 
Mondragón adapted its business strategy to the changing external 
environment. It also constantly invested in technology and worker skills. For 
example, changing the ratio of flat wage structures from l: 3 to l: 6 (the highes t 
salary is not more than six times that of the lowest salary) is an example where 
Mondragón adapted to the capitalist ideology. Another example is when 
Mondragón formulated an option for non-members who work for its public ly 
listed companies to participate in the ownership and management of their 
organization.139 
 
According to Bhawuk and his co-authors, “(Mondragón) developed their communit ie s 
by stages. … Members often made choices at each step of the way. … The full 
                                                 
138 Bhawuk, Mrazek, and Munusamy, “From Social Engineering to Community 
Transformation,” 99, and requoted from R. A. Russell and V. A. Rus, eds., International 
Handbook of Participation in Organizations for the Study of Organizational Democracy, Co–
operation, and Self Management, vol. 2 (Oxford: Oxford University Press, 1991), 66, and 
requoted from. See at 
http://www.humiliationstudies.org/documents/BhawukMrazekMunusamyBeyondSocialEnginee
ringinPeaceandPolicy.pdf 
139 Ibid. 
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organization grew out of a series of smaller steps and built on existing commitment as the 
base for generating more commitment.”140 
Cooperative researcher Cheney notes, “At their inception, the cooperatives derived 
social sustenance and power from the persistence and vision of their leader, from their 
energies and sacrifices, and from the depth of religious and social commitment associated 
with the principles of the cooperatives.”141 He also points out that “the problem increases 
for an organization such as Mondragón that is built on a value-based ideology in addition 
to the charisma of its founders.”142  
As Whyte and Whyte explain in their detailed history of the Mondragón cooperatives, 
“1974 was a watershed year for two very different reasons. First, the research and 
development co-op, Ikerlan, began.”143 According to Cheney, “that co-op has grown in 
                                                 
140 Bhawuk, Mrazek, and Munusamy, “From Social Engineering to Community 
Transformation,” 99-100. They say, “Mondragón has “in fact evolved gradually, nearly 
accidentally, in a succession of organizational choices and changes and not as a realization of a 
preconceived plan (Ibid.).” Quotations from R. M. Kanter, Commitment and Community: 
Communists and Utopias in Sociological Perspective (Cambridge, Mass.: Harvard University 
Press, 1972), 13; and Y. Stryjan, Impossible Organizations: Self–Management and 
Organizational Reproduction (New York: Greenwood Press. 1989), 43.  
141 George Cheney, Values at Work , 122.  
142 Ibid., 120.   
143 Ibid., 42. 
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size and importance and includes among its clients a variety of firms from European 
Union (EU) member nations as well as EU agencies themselves.”144 Second, 1974 was 
the only work stoppage in the history of the Mondragón cooperative system. Mondragón 
publicly forbids strikes, considering them irrational and absurd in that “worker-owners 
cannot strike against themselves.”145  
Currently, Mondragón has unwillingly accepted outsourcing outside Basque region. 
This change hurts their basic philosophy and finally opened “the door for the exploitat ion 
of wage labor.” At Fagor, “the pressure of the world free market led to a break within the 
community and its eventual death. The collapse of Fagor Electrodomésticos is the biggest 
crisis to face Mondragón during the last 60 years, with 5,600 workers facing 
unemployment in late 2013”.146 
                                                 
144 Cheney describes the strike in 1974: “The conflict erupted when a new system of job 
evaluations was put into effect, resulting in 22 percent of the jobs being downgraded in 
ULGOR. … Ultimately more than four hundred workers struck ULGOR. The General Council 
of the ULGOR group expelled seventeen who were considered to be instigators and fined 397 
others. Most of those expelled were women, and many of the grievances that were filed 
concerned charges of unfair treatment of women in matters of job classification and 
reevaluation.” Cheney, Values at Work, 42–43. 
145 Ibid., 43. 
146 According to The Guardian, “Several hundred workers have been occupying one of the 
plants affected, Edesa in the town of Basauri south of Bilbao, since Monday last week, whilst 
the town of Mondragón itself saw workers form a human chain outside the main headquarters of 
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According to the Economist, “Fagor lost money for five years and has run up debts of 
€850m ($1.2 billion). Its sales have fallen harshly in Europe’s home appliance market 
because of low-cost competition from Asia, especially from electronics giants such as 
Samsung and LG.” “Even pay cuts of over 20% have not been enough to turn it around,” 
The Economist reported in late 2013.147 
 
Its factories all ceased production three weeks ago. In the past, losses in one 
part of the group have been covered by the others, but this time Fagor’s pleas  
for a €170m lifeline were rejected, even though the Spanish and Basque 
governments were ready to step in as part of the rescue. Eroski, another co-
operative in the Mondragón group and one of Spain’s largest retailers, is also 
struggling in the face of stiff competition, and it and two other co-ops vetoed 
Fagor’s plan.148 
 
                                                 
the co–operative group earlier this week.” Andrew Bibby, “Workers Occupy Plant as Spanish 
Co–operative Goes Under: Several Hundred Workers Have Been Occupying Plant as 
Bankruptcy Looms for a Member of the Mondragon Family,” The Guardian, Nov. 15, 2013, 
http://bit.ly/QJNvrC. 
147 http://www.economist.com/node//21589469/print. Mondragón Trouble in Workers’ 
paradise: The collapse of Spain’s Fagor tests the world’s largest group of co–operatives,” The 
Economist, Nov 9, 2013.  
148 Ibid. 
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Other cooperatives within Mondragón are not financially influenced by Fagor’s 
failure. The Mondragón group, in its 2013-2016 “road map,” is seeking a change to 
“higher value-added areas of business, including further international investment.”149 
 As I showed above, the Basques had regarded themselves as members of a distinct ive 
nation. They had tried to support nationalism politically against Franco, but were treated 
like a colonized country. Mondragón offered an economic road for their nationalism. 
Researchers Martin Camoy and Derek Shearer noted, “The Mondragón co-ops were 
originally established to forward the interests of the community. … They were viewed as 
a resource created by Basques for their people.”150 On a practical level, Mondragón’s 
success was owing to numerous structural aspects: 
 Mondragón initially rested on a general assembly of the entire workforce 
                                                 
149 See The Guardian, Nov. 15, 2013, http://bit.ly/QJNvrC. “The recent decision by the 
Mondragon Group General Council, to not rescue Fagor Electrodomésticos has led to bad blood 
locally. It had previously been suggested that Mondragón’s own banking operation Caja Laboral 
might have been able to help, but Mondragon said that it has already invested €300m in Fagor in 
recent years and is not convinced that a rescue plan for the firm is viable. It says, however, that 
the group’s Corporate Employment Office will try to help Fagor workers affected and has 
suggested that up to 1,200 people may be given work elsewhere or helped with early retirement. 
… In a strongly worded statement issued in mid-October, Mondragón reaffirmed its 
commitment to the cooperative business model.” 
150 Martin Camoy and Derek Shearer, Economic Democracy (Armonk. N.Y.: M.E. Sharpe, 
1980), 152. 
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— no outside people could be members, and no workers could escape 
absorption into the community; 
 Mondragón possessed an independent source of venture capital, its 
cooperative bank; 
 Mondragón had access to a continuous supply of young skilled labor 
through its technical schools; and 
 Mondragón provided managerial assistance, advice, and funds to isolated 
cooperatives that became subsidiaries of the larger regional federation.151 
 
In recent years, however, Mondragón has violated many principles of its tradition and 
philosophy.152  Mondragón has also demonstrated a number of virtues. All studies of 
Mondragón have showed that “the satisfaction of workers — their self-esteem, pride in 
work, feelings of fulfillment, and sense of brotherhood — increases almost exactly in pace 
                                                 
151 Ibid. 
152 Ibid. According to Martin Camoy and Derek Shearer, 
Despite the originally egalitarian philosophy of Mondragón, large salary discrepancies 
have come into existence, particularly between its managers and its workers. The 
managers, often recruited from outside, were selected by the ruling junta and served for 
periods ranging from a minimum of four years up to a lifetime. In the name of the 
maximization of efficiency and profit, their decisions were made without direct 
reference to the general assembly or even the junta, which exercised little control over 
them (Ibid.). 
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with their degree of self-government in an enterprise.” 153  In addition, Mondragón 
cooperatives’ practice of giving workers a say in deciding “what they produce, how they 
produce it, and how they share the rewards” has provided valuable insight into human 
creativity renounced in most bureaucratic systems of capitalism and socialism.154 
In sum, the system of common ownership and self-government in Mondragón does 
not interfere with people’s ability to carry their share of society’s work, and may, in some 
cases, enhance productivity.155 The companies adopting workplace democracy, such as 
employee participation, are practical and efficient. Especially “worker-controlled firms 
are as productive as traditional capitalist enterprises.”156  The next section will show how 
the vision of work promoted by Mondragón’s founder Arizmendiarrieta proceeds fro m 
modern Catholic social teaching.  
 
 
                                                 
153 See Paul Blumberg, Industrial Democracy (New York: Schocken Books, 1968); John Case, 
“Workers’ Control” in Workers’ Control, ed. Gerry Hunnius, G. David Garson, and John Case 
(New York: Vintage, 1973); and Martin Carnoy and Derek Shearer, Economic Democracy. 
154 Ibid. 
155 See Case, “Workers’ Control.” 
156 Martin Carnoy and Derek Shearer, Economic Democracy, 179.  
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Social Thought of Arizmendiarrieta 
This priest [Arizmendiarrieta, founder of Mondragón] does not consider the 
broad terrain of human realities outside his purview when what he does and 
preaches is simply the nature of and the need for a new spirit of justice and 
love, capable of becoming a tangible reality, made to measure for humank ind, 
and in response to something beyond personal gain, greed, and narrow selfish 
benefit.157 
 
This section provides an in-depth exploration of Christianity-based social ideas 
shaping the Mondragón Cooperative movement and their Catholic priest-leader José 
María Arizmendiarrieta. The Mondragón Cooperative movement and Arizmendiarrieta’s 
understanding of the dignity of human beings and their labor in freedom and responsibil ity 
were born out of the Catholic communitarian movements. These were based on the 
Catholic social thought developed by Pope Leo XIII and, especially, Pope Pius XI, 
particularly as the latter pope expressed them in his encyclical Quadragesimo Anno. 
Another influence was the personalism of the French Catholic revival movement 
expressed by Emmanuel Mounier.  
                                                 
157 Arizmendiarrieta, Reflections, 17.  
72 
 
In this section, I examine Arizmendiarrieta’s social thought collected from 
Pensamientos, an anthology of his sayings. I view the economic ethics of 
Arizmendiarrieta as “the ethics of transformation.”158 He tried to pursue the solidarity of 
people through a cooperative movement to achieve a new humane and just social order. 
This chapter aims to develop a set of ethics in practice (praxis) for achieving an alternative 
action-oriented economic democracy at regional and community levels. 
According to Bhawuk and his co-authors, Father Arizmendiarrieta is a believer of 
“testing ideas in the real world.”159 Though he practiced the Catholic Church’s social 
teaching and its principles in Mondragón, he came to regard them as too abstract for direct 
application in a real workplace. He believed that economic activities should be rooted in 
the principles of human dignity, democratic cooperation, solidarity, and the importance of 
knowledge. 160  He was often criticized for mixing religion and worldliness, and his 
                                                 
158 See John Hart’s explanation in Chapter 1. The ethical approach of transformation sees 
people as an agent to change their society and have a positive effect within their own concrete 
historical circumstances. Hart, Ethics and Technology, 15.  
159 Bhawuk and co-authors, “From Social Engineering to Community Transformation,” 36.), 
23. “His belief was deeply influenced by the motto “See, judge and act” of the Young Christian 
Worker’s movement in which he was actively involved (Ibid.).” See also S. Vincec and G. 
MacLeod, “Don José Maria Arrizmendi-Arrieta: Mondragon Pastor Made Ideas Real.” 
Compass: A Jesuit Journal, 14/5 (1996). 
160 A. Miller, “Values for New Economic Relationships,” The Ecumenical Review, 48:3 (1996).  
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response was, “If the Gospel does not apply to the economy, then to what does it 
apply?”161  
 
Arizmendiarrieta and the Beginning of Mondragón 
The Mondragón Cooperative system in Spain’s Basque country began as an attempt 
to apply Father José María Arizmendiarrieta’s Catholic personalist social doctrine to the 
local economy of a community in the 1950s.162 Catholic social teaching offers a strong 
critique of the neo-liberal political economy’s destructive economic impacts. Mondragón 
was started by Father Arizmendiarrieta as a response to the recommendations in Rerum 
novarum (1891) by Pope Leo XIII and Quadragesimo anno (Latin for “In the 40th Year” 
after Rerum novarum, 1931) by Pope Pius XI.163  
                                                 
161 S. Vincec and G. MacLeod, “Don Jose Maria Arrizmendi–Arrieta: Mondragon pastor made 
ideas real,” 23.  
162 Like Israel’s early kibbutzim, Mondragón had a transcendental goal that combined elements 
of religion and ethnicity. 
163 Quadragesimo anno was released in 1931; Arizmendiarrieta went to Mondragón in February 
1941, as a 26-year-old newly ordained priest and launched a Polytechnic School, the foundation 
of the cooperative, in 1943. Then, the Mondragón cooperatives established in the Basque region 
of Spain in 1956. Christian ethicist John Hart emphasizes the point that “Quadragesimo anno 
would have been the most important of influences to the formation of Arizmendiarrieta’s social 
spirituality. Arizmendiarrieta might well have been in seminary when Pope Pius XI promulgated 
Quadragesimo anno, and would most certainly have studied this major document in depth there-
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Mondragón, in Arizmendiarrieta’s thinking, embodied crucial principles and values 
of Rerum novarum and Quadragesimo anno. Both encyclicals emphasize the dignity of 
labor and insist that employers treat workers more justly. Especially “terrible working 
conditions and child labor in industrialized countries in the nineteenth century” led Pope 
Pius XI to sharply criticize in Quadragesimo anno economic individualism and the idea 
of “free” competition without reference to the common good.164 Pope Pius XI points out, 
“Just as the unity of human society cannot be built upon ‘class’ conflict, so the proper 
ordering of economic affairs cannot be left to the free play of rugged competition. From 
this source as from a polluted spring have proceeded all the errors of the ‘individualist ic ’ 
school (of economics.)”165 Pope Pius XI especially criticized those who justified unjust 
labor practices in the name of their religion when he mentioned those who 
 
                                                 
-and thereafter when he went into ministry. It’s even possible that when he joined the Spanish 
Civil War to fight against Franco (during which he was captured and sentenced to be executed), 
he might have hoped to realize some of Quadragesimo anno’s principles and vision.” It is 
evident Mondragón as a worker cooperative was established on modern Catholic social 
tradition, demonstrated through Pope Leo XIII’s Rerum novarum and Pope Pius XI’s 
Quadragesimo anno. 
164 Mark and Louise Zwick, “The Common Good vs. Individualism,” in The Catholic Worker 
Movement: Intellectual and Spiritual Origins (Mahwah, N.J.: Paulist Press, 2005), 135.   
165 Quadragesimo anno, par. 88.   
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professing the Catholic faith, are well-nigh unmindful of that sublime law of 
justice and charity which binds us not only to give each man his due, but to 
succor our brethren as Christ our Lord himself: worse still, that there are those 
who out of greed for gain are not ashamed to oppress the workingman. Indeed, 
there are some who can abuse religion itself, cloaking their own unjust 
imposition under its name, that they may protect themselves against the clearly 
just demands of their employees.166  
  
In Quadragesimo anno, Pope Pius XI suggested the creation of workers’ associations . 
Pope Pius XII (elected in 1939), in his radio message of September 1944, advanced this 
idea when he proposed cooperative unions for small and medium enterprises. According 
to Whyte and Whyte, “[In Spain] the Church had strong links to socialists and labor unions 
… used Pope Pius XI’s encyclical Quadragesimo anno to support the ideal of 
cooperativism: the elimination of the wage system.”167 Calling for a reconstruction of the 
social order in which there were many injustices, Pope Pius XI defined the idea of 
subsidiarity: “It is an injustice and at the same time a grave evil and a disturbance of right 
order to transfer to the larger and higher collectivity functions which can be performed 
                                                 
166 Quadragesimo anno, par. 125. See more details about Quadragesimo anno in Chapter V. 
See more details in Chapter V. 
167 Whyte and Whyte, Making Mondragon, 20.   
76 
 
and provided for by lesser and subordinate bodies.  Inasmuch as every social activity 
should, by its very nature, prove a help to members of the body social, it should never 
destroy or absorb them.”168 
Like most Basques, Arizmendiarrieta had fought against Franco’s Fascists in the 
Spanish Civil War.169 The miserable social situation in the Basque region under Franco 
regime motivated Arizmendiarrieta to begin Mondragón cooperative movement . 170 
While strongly advocating that “knowledge is power and that people must raise 
themselves by their own efforts,” he founded a technical school.171  
According to Bhawuk and his co-authors, “Arizmendiarrieta never occupied any 
                                                 
168 Quadragesimo anno, par.79. This means that Quadragesimo anno advocates the economics 
of distributism considering the worth of the human person. Distributism comes from the idea 
that a just social order can be achieved through a distribution of property.  
169 Bhawuk and co-authors, “From Social Engineering to Community Transformation,” 34, and 
requoted from R.A. Russell and V.A. Rus, eds., International Handbook of Participation in 
Organizations for the Study of Organizational Democracy, Co–operation, and Self-
Management, vol. 2 (Oxford: Oxford University Press, 1991). According to Bhawuk and co-
authors, Arizmendiarrieta never planned to be at Mondragón, and he tried to pursue a graduate 
degree in sociology at the University of Leuven in Belgium. “His superior refused, however, and 
Arizmendiarrieta ended up in Mondragón, a town of 8,000 people known for its poor economic 
conditions (Ibid.).” 
170 Ibid.  
171 Ibid., 34. 
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executive position but played a key role in the success of Mondragón.”172 His emphasis 
on cooperation and solidarity gave birth to the ten principles Mondragón used to transform 
its community in an integral, purposeful way. Arizmendiarrieta’s philosophy of 
collaboration with the community is seen in “the participative management model of 
Mondragón and the sense that the cooperatives have social responsibility. … The 
cooperatives are open to self-criticism, hold open discussions, and work closely with the 
political and economic realities of Spain.”173  
In 1974 Arizmendiarrieta witnessed “the first and only strike in the history of the 
Mondragón cooperatives.” 174  As noted earlier, the official governing policy of 
Mondragón forbids strikes, “seeing them as nonsensical because worker-owners cannot 
strike against themselves.” According to Mondragón researcher Cheney, “this was 
Arizmendiarrieta’s own position,” as “he saw the structure of the co-ops as transcending 
the usual class divisions between managers and workers.” 175  Professor Cheney 
emphasizes that Arizmendiarrieta seeks “a third way” between capitalism and socialism. 
                                                 
172 Ibid., 33.  
173 Ibid., 35.  
174 Cheney, Values at Work , 42. 
175 Ibid., 43. 
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It is a worker-owned and governed company that “elevated collective security and 
rewards while maintaining individual incentives. Benefits for one would be benefits for 
all. Seeing themselves as neither in the service of capital nor alienated from it, the coops 
aimed to subordinate the maintenance of capital to the interests of labor and human 
values.”176 
 In 1987 the First Congress of the Mondragón Cooperative Group proclaimed the Ten 
Basic Principles of the Mondragón Cooperative Experience: 
1. Open membership: Mondragón declared itself open to all men and 
women who accept the ten basic principles and demonstrate their 
professional competence for open positions. 
2. Democratic organization: Mondragón proclaimed the basic equality of all 
of its worker associates, as demonstrated in their acceptance of the 
cooperative’s democratic organization. This organization included a 
sovereign general assembly (composed of all worker associates), 
governed by the principle of one person, one vote, which delegated 
authority to the bodies that guided the cooperative on behalf of the 
common good. 
3. Sovereignty of work: Mondragón declared that it considered work the 
principal factor to transform nature, society, and individua ls. 
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Consequently, the cooperative rejected hiring salaried workers, saw work 
as essential to produce wealth, and dedicated itself to enabling all its 
associate workers to have employment in the cooperative. 
4. Instrumental and subordinate character of capital: The Mondragón 
Cooperative Experience considered capital useful but subordinate to 
work; the disposition of capital was subordinate to the continuity and 
development of Mondragón; and the use of capital should not impede 
open membership in the cooperative. 
5. Participation in management: The Mondragón Cooperative experience 
advocated democracy not only externally in society, but also internally in 
the cooperative's business operations. Workers should participate in the 
management of the cooperative. Workers and their representatives should 
be consulted about the economic, organizational, and employme nt 
decisions that affect them. 
6. Retributive solidarity: The Mondragón Cooperative Experience declared 
that sufficient and solidary payment to its worker associates was a basic 
principle of its management. Payment should be sufficient to the extent 
allowed by the cooperative's resources; and payment should be solidary 
internally in terms of an appropriate differential payment for work, and 
externally in terms of payment equivalent to the remuneration received 
by salaried workers outside the cooperative, as appropriate. 
7. Intercooperation: Mondragón advocated cooperation with other 
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cooperatives and related groups, in the Basque country and globally. 
8. Social transformation: The Mondragón Cooperative Experience 
proclaimed its intention of promoting solidary social transformation in an 
effort that would promote economic and social reconstruction and build a 
more full, just, and solidary Basque society. The cooperative would 
reinvest a majority of its net surplus to create new positions, support 
community development, provide social security for its workers, and 
promote the Basque language (Euskara) and Basque culture. 
9. Universal character: Mondragón proclaimed its solidarity with all those 
who work for economic democracy and advocate the peace, justice, and 
development that are proper to international cooperativism. 
10. Education: The Mondragón Cooperative Experience declared that it would 
dedicate sufficient human and economic forces to cooperative, 
professional, and youth education.177 
 
   The ten basic principles clearly ethically and practically exemplified Catholic social 
teaching such as the dignity of the human person, priority of labor, solidarity, and worker’s 
participation. As shown in the previous section, worker-owners’ participation in decision-
making permeated throughout all areas of Mondragón.178 
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Arizmendiarrieta’s Social Thought 
Human Beings 
To Arizmendiarrieta, like material needs such as hunger, “the awareness of their 
dignity” leads us to the idea that “the human person is the center and end of all economic 
and social life.”179 Arizmendiarrieta explained his understanding of the human dignity in 
light of the human role in creation: 
 
Unfortunately there has been insistence upon drowning all signs of 
reasoning in the fatal consequences of original sin. Human beings, 
obstructed by the forceps of tradition, were delayed in the discovery of the 
intimacy of their potential and what is more important in the discovery of 
the value of their own dignity as collaborators of God. … In other words, 
God makes the human person a member of His own enterprise, of that 
marvelous enterprise called creation. People, through their activitie s, 
                                                 
same amount of initial capital (equivalent to one–year’s minimum salary) and participate in 
decision–making (One person, one vote system). Eighty-five percent of the initial capital is 
saved in the worker–owner’s capital account and 15% in a collective reserve fund.” According 
to Cheney, “Mondragon cooperatives are launching wage increments based on group out. That 
is, twenty percent of a socio’s salary is deposited by a combination of group productivity. Such 
team–based pay for performance is criticized by those who fear competition among different 
departments.” Cheney, Values at Work, 130. See more details at http://www.mondragon–
corporation.com/eng/about–us/economic–and–financial–indicators/highlights. 
179 Arizmendiarrieta, Reflections, 23-4. 
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transform and multiply things. … We should begin by considering all 
humans as citizens of equal dignity and destiny. … The destiny of each 
one of us is linked to that of others.180 
 
Thus, Arizmendiarrieta said, “Knowing if we can live with dignity … means being 
able to take care of ourselves. In this respect, we cannot be satisfied with any paternalism, 
just like we cannot be pleased, as free human beings, with any paradise that is walled 
in.”181 Therefore, good society can be built by those who are alive and moved “by the 
conscience of free and intelligent people.”182  To Arizmendiarrieta, humans are the 
beginning of all economic, political and social problems. He saw human beings as “the 
basis of everything.”183 In other words, “society finally will be what human beings are.” 
Arizmendiarrieta thought, “If human beings are just, fair, generous, noble, and honest, 
society will also be just, fair, generous, noble, and honest.”184 He argues virtues in human 
beings are social.185  Thus, Arizmendiarrieta believed that people who develop their 
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abilities with only economic goals become machine- like slaves.186 He proclaimed, “Let 
us start with the human person. A person owning more of nature, his or her own life, 
rights and obligations, in brief, is more human.”187 He contended that human beings 
cannot be reduced; rather, all social problems can be reduced to them. Of course, he 
understood humans are imperfect beings with many limitations.188 But from this point, 
Arizmendiarrieta began to recognize a human person as perfectible, “a being whose 
destiny is not to contemplate but to transform. To transform oneself, to transform all 
around us.”189  To him, “the world is not something to contemplate but to transform 
through our ideas.”190 
 
Freedom 
Arizmendiarrieta considered liberty as necessary as bread: “The first form of 
elemental justice that we need to practice is to consider each other as free human 
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beings.”191 Refusing perfectionism, in searching for freedom, “we should tolerate our 
defects and deficiencies.” Thus, Arizmendiarrieta called for tolerance for one of the 
dominant characters of the moral person in modern pluralistic society.192 
Opposing the totalitarianism that arises from others’ egoism, he proclaimed that 
human beings have within them specific personalities.193 In this sense, mature people 
have a sense of responsibility.194 Hence, Arizmendiarrieta claimed, “there are no useless 
people, only underutilized ones.”195 The basis of good cooperativism is built by people 
who have a thoughtful sense of responsibility. In a cooperative, he declares, “we are 
responsible for everything.”196 For the foundation of social morality, we should call for 
individual morality.197 He said: 
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192 Ibid., 50. 
193 Ibid.  
194 Arizmendiarrieta said, “Someone has said that the mature person is one who, after losing the 
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The most effective way to assure the common good is to pursue an unselfish 
personal perfection. The better the artist, the better the symphony. … The 
builders of the greatness of humanity are, above all, the few that dedicate their 
lives to spiritual and moral values.198 
   
Arizmendiarrieta called “the virtues of generosity and goodwill necessary to the character 
of a great moral society, for their cultivation will cure selfish and individualist ic 
appetites.”199   
 
Transformation 
Arizmendiarrieta consistently emphasized the importance of transformation.  He 
wrote, “We are not placed in this world to contemplate or complain but to transform.”200 
He believed in social progress. He noted:  
 
Life runs over those who do not progress. The world has not been given to us 
to contemplate it but to transform it. To live is to struggle, whether we like it 
or not. This is because we must struggle to learn. To become capable, to want, 
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to develop our abilities, to become somebody.201 
 
He asserted, “Making mistakes is better than doing nothing. To err is to learn how to 
do things right.”202 We must continuously review to make room within for the infusion 
of a new spirit.203 Facing new and difficult problems that cannot be avoided but should 
be resolved, our freedom and justice cannot be realized without our collaboration.204 He 
argued that “human nature is not simply nature, but a mechanism, that is, human nature 
is what is natural being transformed, adapted, or developed by work and technology. ”205 
Arizmendiarrieta saw human beings as monarchs of creation who could fulfill their role 
by helping other creatures.206 To him, a person with a heart that is “insentive to someone 
else’ pain is a monster”: “This is a monster that does not even belong to the human 
category, let alone the Christian one.” 207  As we have received from preceding 
generations, we are more indebted to following generations than we imagine.208 Humans 
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need the compassion and support of each other.209   
 
Ideology and Praxis 
Rejecting “ideologies that divide and finally end with a vague utopia,” 
Arizmendiarrieta suggested choosing “a reality that leads us to unite and co-exist.”210  
As noted, he recognized the importance of ideas.211 He concluded that “‘good ideas’ in 
people who are unable to put them into practice can be a dangerous medicine.”212 He 
understood the limitations of egotism and passion. Thus, even though the idea of utopia 
has many positive roles, it could be reactionary against the public good by allowing 
individual passions to reign.213 Arizmendiarrieta always preferred “facts and actions to 
theory and ideas that cannot be realized according to their principles.”214 He noted, “We 
need to face realities rather than hypotheses. We also need to reflect more on facts and 
concrete actions than on pure ideological formulations. … Good ideas are those that 
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become realities.” 215  Further, great work can be achieved by reflection, valuation, 
prudence, and sensibleness.216 Therefore, to Arizmendiarrieta, “the ideal thing is to do 
the good that can be done, not the good that is dreamt of.”217 Of course, Arizmendiarrie ta 
also knew that “Being realistic and pragmatic does not mean renouncing ideals. These 
ideals, however, should not be confused with illusions and beautiful dreams, but accepted 
as objectives to be realized.”218 
   Rejecting utopian ideals, as I mentioned above, Arizmendiarrieta emphasized the 
need to become realists, conscious of our abilities, and to transform our way of think ing 
with a fundamental practical sense and our way of acting by focusing on the things to 
change.219 In order to be practical and reasonable people, Arizmendiarrieta stated that 
humans must accept the fact that life is complex: “Things are what they are and not 
necessarily what we would desire them to be. Whoever believes that in life there is but 
one problem is wrong: life is a web of problems.”220 He emphasized the importance of 
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praxis: “The good idea or word is that which is converted into action.”221   
Education 
   The cooperative movement begins with education: “Cooperativism is an economic 
movement that uses the methods of education, and cooperativism is an educationa l 
movement that uses the methods of economics.”222 To Arizmendiarrieta, “education is 
good economics.” 223  The socialization and democratization of education are more 
important than redistribution of wealth to complete the humanization of economy. 
Education should include an awareness of work.224  If we want “a new social order, 
humane and just, education is indispensable.”225 Education is the beginning of human 
liberation. Arizmendiarrieta demanded that the socialization of education without 
discrimination be the basic request of all social movements of our times. It means “the 
granting of opportunities to any persons to the limit of their potential.”226 
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Economic Democracy 
Whyte and Whyte, in their book Making Mondragón, point out that 
Arizmendiarrieta’s idea of economics prioritizes labor over capital and sees 
cooperativism through solidarity as the third way against individualistic capitalism and 
collectivism, that is, “from dissolving individualism to degrading collectivism.” 227 
Arizmendiarrieta viewed economic problems through the lens of social analysis. He said, 
“A social good must be proven by the benefit it gives the economy in the same manner 
that an economic good is authenticated by the good it does to society.”228  Hence, 
economic progress brings “more problems, but better problems.” 229  Economic 
development is not an end but only a means.230 People must be convinced that “authentic 
wealth resides in the integral development of their personhood. If they do not attain this 
development even when they have achieved distributive justice in the sharing of materia l 
goods, they will continue being slaves.”231 He proclaimed, “Acting not winning, creating 
not possessing, progressing not dominating. … Economic development represents human 
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progress and constitutes a true moral duty. In the eyes of a believer, sub-employment, in 
all of its forms, is a scandal.”232 
Revolution 
   Arizmendiarrieta saw that economic inequalities protect the privilege and the 
opportunities of culture and education only for those who live without solidarity, outside 
a fellowship of humanity.233 An equal society shows fellowship and solidarity among 
classes.234 If humans do not pursue such a society, “revolution is inevitable when the 
process of evolution has been impeded or stopped. Reform is imperative when there has 
been negligence, as mild as this may be, to update the necessary process of 
development.”235 But he rejected violent revolution. He also reminds us not to forget the 
people during the revolution and reconstruction.236 He says, 
 
The resonance of revolution and violence is intensifying everywhere, but this 
is undoubtedly due to the fact that the processes of evolution and 
transformation are not satisfactory to the people. … The belief in freedom has 
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been abandoned because salvation is being sought in violence and force, 
which are irreconcilable with freedom.237  
 
To Arizmendiarrieta, revolution is a participatory process.238 
 
Cooperativism 
Arizmendiarrieta sees those who follow the ideas of others without participating or 
making judgments as mental slaves.239 To him, therefore, cooperativism as a democratic 
economic system brings people together and helps them to participate and act. As 
mentioned above, to him morality is closely connected to the economic system.  He said, 
“The economic revolution will or will not be moral. The moral revolution will or will not 
be economic.”240 
   Arizmendiarrieta believed that “industrial cooperatives are the best path to authentic 
social peace if they pursue honest social progress.” 241  Unlike the collectivism of 
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communists and the liberalism of capitalists, cooperativism emphasizes the value of the 
human beings with creativity and productivity in the world.242 Arizmendiarrieta viewed 
the enterprise made by people with both technical and moral capacity as “the first 
economic-social cell.” “In the enterprise, we establish the fundamental relationship 
between work and capital. Human capital is not only the most important motor in the 
economy, but its end.”243 “Cooperation is a true incorporation of people required for a 
new social order.”244 For this purpose, cooperativists should unite with workers calling 
for economic justice and change the social nature and function of an economic system.245 
Cooperativists believe in “the coexistence and integrity of human beings facing 
progressive improvement.”246  They view future society as a pluralistic society that 
includes aspects drawn from liberal capitalism and socialism.247 To him, the world is “a 
battlefield for social justice and for a more humane and just order.”248 Arizmendiarrie ta 
observed: “The cooperative is not a closed world, but an enterprise with an open spirit of 
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solidarity.” As Arizmendiarrieta noted, “the cooperative movement is an economic model 
that is translated into an educational action, or, it is an educational effort that uses 
economic action as a vehicle of transformation.” Its goal is the development of what is 
the best and most sacred within each human person.249 Looking for the achievement of 
social justice through “authentic human solidarity, cooperativists accept their limitations, 
as required to extend the common good, progressing in every aspect.”250 Cooperatives 
are not “refuges or safe places for their conservative spirit.”251 The cooperative enterprise 
must be identified as a public entity with a deeply rooted sense of service and generosity, 
built on communitarian, democratic, humanistic principles. 252  Of course, 
Arizmendiarrieta calls for the cooperatives to be real enterprises with competency and 
the efficiency to attract capital, not short-lived transitory efforts.253   
He suggests “an inter-cooperative solidarity” to solve “problems of growth and 
maturity.”254 That is, the maturity of the workers can be accomplished when they have 
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their own firm, thus becoming investors. Critical of emancipation without an economic 
base, he proclaims true liberation of the workers can be accomplished when their 
enterprises are able to sustain themselves in the workers’ unity, solidarity, involvement, 
and economic responsibility.255According to Arizmendiarrieta, by accepting “the priority 
of human values over material resources, the enterprise’s efficiency is improved. The 
credit cooperative is essential for the success of the cooperative movement and asserts 
the importance of permanent financing.”256 
Arguing that cooperatives are “neither social guerillas nor withdrawn bourgeois,” 
Arizmendiarrieta considered them “an avantgarde element in the worker movement to 
keep human and social values alive and operative and to renovate the movement’s 
capacity for those values.”257 To him, “cooperativism is an organic process of experience 
in which it is attempted that people, when engaged in human and socioeconomic activity, 
accept the inspiration and the regulation of superior human values.”258 Arizmendiarrieta 
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warns that “people idealize the workers and their cooperative movement and calls for us 
to see both their defects and virtues. To do cooperativism must mean to count on people 
being able to gradually diminish their defects and promote their virtues through one’s own 
attitudes.”259 He emphasized the common good: “We promote solidarity among regions. 
This requires not a defensive attitude by the developed provinces but, instead, a great 
openness and a great solidarity, as much in the administrators of the Common Good as in 
the common citizens.”260   
In sum, Catholic social teaching and Arizmendiarrieta support labor dignity and 
pursue the common good within the local community. Arizmendiarrieta adopted the 
values of solidarity and cooperation that are rooted in Mondragón’s ten principles by 
allowing workers to participate in the shaping of the cooperative’s policies.  
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Chapter IV 
Environmental Activism and Engaged Buddhism 
 
 
 
Introduction 
Fred Eppsteiner proposes that Western scholars since Max Weber have held “an 
implicit understanding that Buddhism avoids the worldly arena.”261 In Thomas Yarnall’s 
judgment, “Early Western scholars of Buddhism, beginning with Max Weber, have 
perceived Buddhism as ‘other-worldly’ and without specific formulations of social 
ethics.”262 According to Eppsteiner, recently a significant change in the recognition of 
Buddhism’s social aspect occurred.263 Today the Engaged Buddhists do not hesitate to 
apply ancient Buddhists’ teachings to contemporary social and ecological crises.  
                                                 
261 See Fred Eppsteiner, ed., The Path of Compassion: Writings on Socially Engaged Buddhism 
(Berkeley, California: Parallax Press, 1985), IX. 
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In this chapter, I will first examine Buddhist views regarding the environment and 
endeavor to find some clues to address the current ecological crisis. Then, I will examine 
Buddhist environmentalism in contemporary South Korea, with a focus on Indra’s Net 
Life Community in the context of environmental issues. Visionary monks and lay people 
began these movements in the 1990s, on the basis of Buddhist principles, seeking an 
alternative way of thinking and living in response to contemporary society’s emphasis on 
mass consumption, commercialism, competition, and the exploitation of natural goods.  
Further questions have arisen. Are ancient Buddhists’ teachings trivialized when 
linked to specific social goals? What does it mean to present release from suffering in 
terms of literacy, irrigation, or marketing cooperatives? Many formerly Buddhist nations 
are now under the sway of capitalism. Can some aspects of Buddhism and 
environmentalism co-exist or even support each other?  
 
Environmental Thoughts and Activism 
        Western Environmental Ethics: Moral Extension with Nature 
  In this section I shall develop environmental considerations that show how modern 
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environmentalism expands the sphere of moral considerability.264 The current ecologica l 
crisis calls for the extension of the purview of ethics to include all living organisms. From 
this point, environmental philosopher Holmes Rolston, III calls for expanding the moral 
circle to include animals, plants, species, ecosystems, and the Earth itself. To him, human 
beings are “a part of an evolution’s epic.” Tom Regan points out that an environmenta l 
ethic has to be “a rights-based” one that views that “inanimate objects as well as 
nonhuman animate ones have inherent intrinsic value and a right to basic moral 
consideration.”265  Aldo Leopold understands ecology “in terms of energy flows and 
nutritional cycles between different members of a holistic ecological community. ” 266 
Calling for an extension of human community to the wider ecological community, he 
demands that “all parts of the ecological community are worthy of respect, they are all 
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valued as citizens.”267 According to his “land ethic,” “a thing is right when it tends to 
preserve the integrity, stability, and beauty of the biotic community. It is wrong when it 
tends otherwise.”268 Leopold’s land ethic “fills the same epistemological space occupied 
by the new physics, though in this case it takes inspiration from ecology, rather than 
physics.”269 He demands that “moral value is attached to the balanced functioning of the 
ecosystem, rather than to particular individual animals or plants within the ecosystem.”270 
  Holmes Rolston understands that “the intrinsic value of nature” based on the Darwinian 
model appears in its creativity, spontaneity, and freedom. This creativity, spontaneity, and 
freedom in nature create a story. Rolston notes, “There is value where there is creativity” 
for “value is storied achievement.” Some scholars criticize Rolston for distinguishing 
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“environmental from social (human) ethics.” Rolston leaves “too much disconnected 
between nature and humankind.” 271  Rolston is positioned his views “between 
anthropocentric and biocentric extremes.” He also understands the nature of ecology in 
terms of “stable interconnected systems.”272 Although he rejects the idea that “morality 
can be read off the natural world, or that sentient animals and plants and ecosystems are 
moral agents,” Rolston says that “that does not mean that non-human nature is morally 
unimportant; it is, in other words, morally considerable.”273    
Like Rolston, Eric Katz similarly argues that “natural entities and natural ecologica l 
systems deserve moral consideration as part of an interdependent community of life. ”274 
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Katz argues that nature is “an autonomous moral subject.”275  
American historian Roderick Nash understands that animal liberation and radical 
environmentalism are exemplars of extensions of the American liberal tradition of natural 
rights. In particular, he emphasizes the rise of a new environmental idea that nature has 
intrinsic rights, separate from human self-interest. To Nash, American environmenta l 
ethics in the 1970s “represents the furthest extension of ethical theory in the history of 
thought.”276 Moral evolution has been the form of an expanding concept of rights: that 
is, “the gradual extension of ethical concern to a widening community that includes non-
human life and non-living matter.”277 According to Nash, the American environmenta l 
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thought developed from Henry D. Thoreau’s expanded consciousness of community in 
which there was neither hierarchy nor any discrimination.  
Social philosopher Murray Bookchin affirms that “every image of nature can be 
directly deduced from the image of the society” that humanity has historically built for 
itself: 
 
The way in which we posit ourselves in relation to the World of Nature is 
strongly conditioned by the way in which we see the social world. To a 
large extent the former is derived from the latter and serves, in its turn, to 
reinforce social ideology, all societies extend their perceptions of 
themselves to Nature.278  
     
Bookchin understands that “a society’s image of nature reflects the social structure of the 
society that developed that image. Societies extend their perception of themselves to 
nature.”279  
In terms of the relationship between world religions and environmental problems, 
                                                 
278 Murray Bookchin, “Freedom and Necessity in Nature: a Problem in Ecological Ethics,” in 
Alternatives, no. 4, 1986. 20.  
279 Dario Padovan, “Social Morals and Ethics of Nature: from Peter Kropotkin to Murray 
Bookchin, The International Journal of Inclusive Democracy, vol. 5, no. 3 (November 1999). 
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Lynn White charges that the Judeo-Christian tradition is anthropocentric. “By destroying 
pagan animism, Christianity made it possible to exploit nature in a mood of indifference 
to the feelings of natural objects.”280 White, thus, suggests that “a new eco-theology has 
to transcend prudence or enlightened self-interest with comradeship with the other 
creatures.” Reinterpreting the notion of dominion in Genesis, theologians Joseph Sittler 
and Richard Baer conclude that “humankind does not have unconditional freedom to 
conquer and exploit.”281   
Sufi Muslim thinker Seyyed Hossein Nasr in his book Religion and the Order of 
Nature recounts that “while secularization and scientific rationality are increasingly 
desacralizing the natural world and impoverishing human experience, modern humans 
                                                 
280 Roderick F. Nash, The Rights of Nature, 91. Lynn White, “Historical Roots of Our Ecologic 
Crisis,” Science, vol. 155 (1967): 1203–1207. 
http://www.sciencemag.org/content/155/3767/1203. Lynn White sees Judeo–Christian tradition 
as an anthropocentric religion. Christian ecological theologian James Nash in his book Loving 
Nature: Ecological Integrity and Christian Responsibility, responds to the ecological complaint 
against Christianity not only by offering a confession of sin, but also by providing “five 
corrective responses” to the claim that Christianity is the primary cause of the ecological crisis. 
Nash of course honestly accepts “Christianity’s morally ambiguous history” (74). At the same 
time, he maintains that this history “does not entail abandoning or replacing Christianity’s main 
themes” (92). However, “the image of ‘man as the master of nature’ grew from the Thomistic 
thought and was shaped by the 17th century philosophers like Descartes and Leibniz.” See Max 
Frisch, Homo Faber: A Report (San Diego: Harcourt Brace Jovanovich, 1994), 103.  
281 James Nash, Loving Nature, 101. 
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still live within a largely religious worldview” that offers the perspective necessary for 
“healing the wounds of the Earth.”282 Nasr warns that even recent developments in so-
called eco-theology have been concerned more with environmental ethics than with 
“rediscovering the sacredness of nature’s cosmic reality.” He defines the current 
environmental difficulty as “an inner spiritual crisis and not simply the result of bad 
engineering,” and it accordingly looks to religious traditions for “a renewed sense of the 
sacredness of nature and a transformation of our conceptualization of ourselves as human 
beings in the cosmos.”283 The human social order is intimately connected with that of 
nature. According to Nasr, human beings have great ecological wisdom, which has been 
neglected in the process of modernization.  
If Lynn White’s thesis about Christian anthropocentrism as a cause of our present 
ecological crisis is right, are there ecological values and virtues from Asian religions, 
especially Buddhism, to share with Western society? If yes, which virtues of Buddhism? 
                                                 
282 “Humanity,” writes Nasr, “is no longer in harmony with Heaven and is therefore in constant 
strife with the terrestrial environment (Ibid.).” The modern Western worldview “moved away 
from the almost universally held view of the sacredness of nature to one that sees man as 
alienated from nature and nature itself. … as a lifeless mass, a machine to be dominated and 
manipulated by a purely earthly man.” Seyyed Hossein Nasr, Religion and the Order of Nature, 
3, 4.  
283 Ibid., 5.   
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The ecological aspects were overlooked in the rapid economic growth of Japan, South 
Korea, and China from the 1960s to the present, although the ecological situation of this 
region was one of the worst cases in the world. In the current context of East Asian 
countries’ severe ecological devastation, can Buddhists fulfill their ecological teachings 
in practice?  
As discussed in chapter II, Western social philosophers who were critical of the 
Industrial Revolution and the rise of capitalism have tried to build authentic communa l 
life characterized by moral empathy and solidarity. They also began to widen the circle of 
our moral consideration beyond the human species. 
Some socially engaged Buddhists who seek environmental activism with Buddhist 
motivation refer to “the Huayan image of Indra’s Net, in which each item of existence in 
the universe “inter-penetrates” every other, in an all-encompassing network of 
interdependence.”284 What considerations are most relevant in helping to motivate Asian 
Buddhists toward taking care of the environment? Can Buddhism help Western 
environmentalism? 
                                                 
284 Peter Harvey, “Avoiding Unintended Harm to the Environment and the Buddhist Ethic of 
Intention,” Journal of Buddhist Ethics, Volume 14 (2007), 13; An Introduction to Buddhist 
Ethics: Foundations, Values and Issues (Cambridge: Cambridge University Press, 2000), 153. 
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Buddhist Ethics and Environmentalism 
   As discussed in Chapter II, the notion of the autonomous individual of the modern 
capitalist society does not fit anywhere within Buddhist philosophy. In the view of 
Buddhism, modern individualism focuses on something that cannot exist. Further, it leads 
human beings to self-centeredness and self-interest.  
   Max Weber recognized Buddhism as one of the other-worldly religions that “devalued 
this-world and the basis of a rational economic ethic of self-discipline.”285  Joseph 
Kitagawa also notes that the Buddha never attempted to change society. “The Buddha’s 
concern is not to reform the world.” Buddhism as “an other worldly-religion does not 
                                                 
285 Peter Harvey, An Introduction to Buddhist Ethics, 207. To Max Weber, ancient Buddhist 
was an “unpolitical and anti–political status religion.” The Religion of India: The Sociology of 
Hinduism and Buddhism (New York: The Free Press, 1958), 206 and 213. Weber says that 
ancient Buddhism was “a specifically unpolitical and anti-political status religion, more 
precisely, a religious “technology” of wandering and of intellectually schooled mendicant 
monks … Buddhism represents the most radical form of salvation-striving conceivable. Its 
salvation is solely personal act of the single individual.” (206). Weber also explores in a 
Buddhist social ethic,  
the specific form of Buddhistic “altruism,” universal compassion, is merely one of the 
stages which sensitivity passes when seeing through the nonsense of the struggle for 
existence of all individuals in the wheel of life, a sign of progressive intellectual 
enlightenment, not, however, an expression of active brotherliness. In the rules for 
contemplation, compassion is expressly defined as being replaced, in the final state of 
mind, by the cool stoic equanimity of the knowing man (Ibid., 213). 
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show any special “role in changing society.” Essentially, “Theravāda Buddhism has no 
basis for a social ethic.”286  Since Weber’s time, however, there have been reform 
movements in Buddhism and other Asian religions.287   
   It is also evident that Buddhism is not favorable to capitalism but to “inner-world ly 
asceticism” and communitarian socialism. The Buddhist Middle Way teaches that “both 
the extreme of asceticism and the extreme of sensual indulgence are to be avoided.”288 
As Buddha says, “My livelihood is bound up with others.”289 Buddhist social ethics try 
to accomplish “individual perfection and the social good of all.” Phra Rajavaramuni 
claims, “The Buddhist standpoint here is that a minimal amount of responsibility to 
                                                 
286 Ibid. See also Joseph M. Kitagawa, “Buddhism and Social Change: An Historical 
Perspective,” in Buddhist Studies in honor of Walpola Rahula, Somaratna Balasooriya 
(London: Gordon Fraser, 1980).  
287 According to Christopher S. Queen, Engaged Buddhism came to appear in the late 
nineteenth–century revival of Buddhism in Sri Lanka by the American Theosophist, Col. Henry 
Steel Olcott (1832–1907) and his protégé, the Sinhalese Anagarika Dharmapala (1864–1933). 
For this, see Stephen R. Prothero, Henry Steel Olcott (1832–1907) and the Construction of 
“Protestant Buddhism,” Ph.D. dissertation, Harvard University (Ann Arbor, Mich.: UMI 
Dissertation Services, 1991). Christopher Queen, “Introduction,” in Engaged Buddhism, 31; 
Damien Keownand Charles S. Prebish, eds., Encyclopedia of Buddhism (London; New York: 
Routledge, 2007), 314.     
288 Phra Rajavaramuni, “Foundations of Buddhist Social Ethics,” in Ethics, Wealth, and 
Salvation: A Study in Buddhist Social Ethics, eds. Russell F. Sizemore and Donald K. Swearer 
(Columbia: University of South Carolina Press, 1992), 30.  
289 Ibid., 33. 
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oneself for betterment and perfection is required of all individuals, and at the same time 
they must maintain an appropriate degree of social responsibility.”290 For this purpose, 
lay people also should keep the “Five Precepts” of “abstaining from harming living 
beings, killing, sexual misconduct, false speech, and taking intoxicants as their basic 
moral rules.” In Buddhist ethics, “all human beings are friends.” Thus, humans are 
responsible for their own well-being and perfection “in order to make themselves a good 
constituent of a good society.” Effort toward “individual perfection and acting for the 
social good proceed together.”291 In this respect, poverty is interpreted as the main source 
of crime and disorder, as well as greed. Rajavaramuni argues that in Buddhist ethics, 
“every average person has to maintain good relationships with others and has some 
responsibility to maintain the community or society.”292 
   In the Engaged Buddhist world view, “no enlightenment can be complete as long as 
others remain trapped in delusion; genuine wisdom is manifested in compassionate 
                                                 
290 Ibid., 31. 
291 Bhikkhu P. A. Payutto, Vision of the Dharma: A Collection of Buddhist Writings in English 
(Wat Nyanavesakavan, Thailand, 2007), 24. See at 
http://www.openbase.in.th/files/Vision%20of%20the%20Dhamma.pdf. 
292 Phra Rajavaramuni, “Foundations of Buddhist Social Ethics,” 53. 
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action.”293 From the viewpoint of Buddhism, Lily de Silva argues that pollution of the 
environment is nothing but an outward expression of inner pollution, resulting from the 
human mind.294 When moral corruption is widespread in human societies, the corruption 
produces a harmful change in the environment as well as in our mind and body. According 
                                                 
293 Kenneth Kraft, “Engaged Buddhism,” in Engaged Buddhist Reader: Ten Years of Engaged 
Buddhist Publishing, ed. Arnold Kotler (Berkeley, Calif.: Parallax Press, 1996), 65. The French 
term “engaǵe” means politically outspoken or involved. The term “engaged Buddhism” refers to 
social activism by Buddhists. The engaged Buddhists seek to apply traditional Buddhist 
teachings in today’s world. Responding to the Western criticism of Buddhism as otherworldly, 
“today’s Buddhist liberation movements in Asia focus on wordly suffering and oppression and 
apply their efforts to the reform of social conditions.” Christopher S. Queen, “Introduction,” in 
Engaged Buddhism. 
Buddhist Liberation Movements in Asia (Albany: State University of New York Press, 1996), 
30, 34. For Engaged Buddhism, see Fred Eppsteiner’s The Path of Compassion: Writings on 
Socially Engaged Buddhism (Berkeley: Parallax Press, 1988 ); Sulak Sivaraksha, A Socially 
Engaged Buddhism (Bangkok: Thai Inter–Religious Commission for Development, 1988); Ken 
Jones, The Social Face of Buddhism: An Approach to Political and Social Activism (London: 
Wisdom, 1989); and Ken Kraft, ed., Inner Peace, World Peace: Essays on Buddhism and 
Nonviolence (Albany: State University of New York Press, 1992).  
294 See Lily de Silva, “The Buddhist Attitude towards Nature,” in Buddhist Perspectives on the 
Ecocrisis (Wheel Publication No. 346), ed. Klas Sandell (Kandy: Buddhist Publication Society, 
1987), see at http://www.accesstoinsight.org/lib/authors/desilva/attitude.html; and “The Hills 
Wherein My Soul Delights: Exploring the Stories and Teachings,” in Buddhism and Ecology, 
eds. Martine Batchelor and Kerry Brown (London, England; New York, NY, USA: Cassell, 
1992). 
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to the Buddha’s teachings, the essential cause for such a serious environmental crisis is 
the unlimited desire of greed.   
   According to Sallie King, “given that for Buddhists the basic reality of life is our 
mutual interdependence, our pervasive interconnectedness, it is unnatural and 
unproductive in the extreme to draw lines between individuals and groups, pit one against 
another, and expect anything good, anything workable in the long run, to emerge.”295 
Thus individual rights should be considered with whole societies and with whole 
ecosystems. The Metta Sutta states, “Just as a mother would protect her only child even 
at the risk of her own life, even so let one cultivate a boundless heart towards all 
beings.”296 In essence, Buddhism sees humans as one kind of the larger class of “sentient 
beings with awareness.” Thus, the Buddha’s teaching on non-violence or non-harmfulness 
applies not just to human beings but to all life forms. Buddhists, at the same time, regard 
human beings as a special group. In this context, environmental issues have arisen as a 
                                                 
295 Sallie B. King, “Human Rights in Contemporary Engaged Buddhism,” in Buddhist 
Theology: Critical Reflections by Contemporary Buddhist Scholars, eds. Roger R. Jackson and 
John J. Makransky (Richmond, Surrey, England: Curzon Press, 2000), 295. 
296 Metta Sutta, What the Buddha Taught, trans. Walpola Rahula (New York: Grove Press, 
1989), 97. 
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major concern of Buddhist social activism. Therefore, the Buddhist idea of “happiness of 
all being” is an all-inclusive one.297  
 
Buddhist Environmental Activism in Korea       
   The Korean people believe that human beings are correlated to nature and 
environment.298 Resisting economic and industrial development up until the end of the 
1980s, the environmental movement in Korea focused on an anti-pollution movement 
which was led by civic activists. Environmental Buddhism arose as new Buddhist grass-
roots movements in the1990s, which showed new ways of Buddhist social 
involvement. 299  Since the late 1990s, the movement has focused on an ecologica l 
                                                 
297 See Kusumita P. Pedersen, “Environmental Ethics in Interreligious Perspective,” in 
Explorations Global Ethics: Comparative Religious Ethics and Interreligious Dialogue , eds. 
S.B. Twiss and B. Grelle (Boulder, Colorado: Westview Press, 1998). 
298 In pre–modern Korea (before Christianity arrived), many religions existed side by side: 
Shamanism, Taoism, Buddhism, Confucianism, P’ung–su (風水, lit. “wind and water”; fenshui 
in Chinese) thought, and some other indigenous religions. Yin–yang (陰–陽, dark and bright), 
which is the fundamental principle of Taoism, is one of the elements that connect all the 
religions. P’ungsu thought also depends on the yin–yang as its philosophical basis. See Sem 
Vermeersch, “Buddhism as a Cure for the Land,” Religions of Korea in Practice, ed. Robert E. 
Buswell Jr. (Princeton, N.J.: Princeton University Press, 2007), 76-79; and Chan–jo Choi, ed. 
Han'gugŭi P'ungsu Sasang (The Thought of Korean Pungsu) (Seoul: Minŭmsa, 1983), 32.     
299 Tedesco observes that these movements are not part of the mainstream of Buddhism in 
South Korea. Frank Tedesco, “Social Engagement in South Korean Buddhism,” in Action 
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perspective, in an effort to solve fundamental ecological problems by way of influenc ing 
the lifestyles and values of Koreans. A new approach to environmental problems is 
necessary along with changes of consciousness.   
According to Korean Buddhist scholar Jeong-yeon Yang, Buddhist groups have led 
Korean environmental activism since the late 1990s. The Chogye Order, which is the 
biggest Buddhist representative order in Korea, supported the leaders of this new Buddhist 
environmental activism.300  Unlike the earlier civic environmental groups, this group 
differed in that their agenda called for changing people’s basic attitudes and values to 
ecological problems based on the Buddha’s teachings, as well as seeking a solution to 
environmental problems.301 
                                                 
Dharma: New Studies in Engaged Buddhism, eds. Christopher Queen, Charles Prebish, and 
Damien Keown (New York: RoutledgeCurzon, 2003), 154–82.  
300 Jeong–yeon Yang, “Buddhist Environmental Movement in Korea,” in Pulkyo saengt'aehak 
nonmunchip (Collected Papers of Buddhist Ecology), ed. Cho Yongkil (Seoul: Yŏrae 
Ch'ulp'ansa, 2006), 655–89. Korean Buddhist environmental activism section summaries 
Dr.Yang’s article.   
301 The Chogye Order is actively involved with Buddhist environmental movements. For the 
Korean Buddhist environmental activism, see “Assessment and Prospect for the Buddhist 
Environmental Movement,” Final Report on the Buddhist Environmental Workshop  (Seoul: 
Buddhist Environmental Agenda 21 Promotion Committee, 2003). Pyong-in Yi’s Cases of 
Environmental Damage to Buddhist Temples (Seoul: Headquarters of the Chogye Order of 
Korean Buddhism, 2001) concerns a case study on environmental damage to Buddhist temples 
and temple life.  
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Korean Buddhist Environmental Movements 
   Several representative Buddhist movements have been at the forefront of 
environmental thought and action. The Buddhist Academy for Ecological Awakening 
(1988), represented by Venerable Yŏsu, motivated the Korean Buddhist Environmenta l 
Movements.302 In March, 1988 the Jungto Society built by Venerable Beop-ryun began 
environmental campaigns based on Buddhist teachings.  Developing some education 
programs for citizens on the environment such as the “Zero Waste Movement” and the 
“No Food Waste Movement,” they explored alternatives for ecological lifestyles.303   
                                                 
302 Jeong–yeon Yang explains, “Buddhist Academy for Ecological Awakening has been 
applying various educational training programs on the basis of Buddhist thoughts of life for the 
purpose of the unification of nature and human being and teaching people to live circulative 
lives harmonizing with nature with the approval as a corporation. It researches the life ideology 
in order to inspire the environmental ethics and the consciousness of one united body with 
nature in the level of life–long education (Ibid.).”  
http://www.jeef.or.jp/EAST_ASIA/?job_listing=buddhist–academy–for–ecological–awakening–
baea. 
303 See http://www.zerowaste.or.kr and http://www.jungto.org. Hae-il Lee “Change in Life and 
Society through the “Zero Waste Movement.” Final Report on the Buddhist Environmental 
Workshop (Seoul: Buddhist Environmental Agenda 21 Promotion Committee, 2003), l07–21. 
The following is a detailed list of the activities of this group:  Ecology school (14 for six weeks 
every Spring/Fall), Life Academy (Advanced education for Environmental specialists, 9 per 
theme every Spring/Fall), Life School for Kid(Summer/Winter), Environment and Zen 
Buddhism, Zero Waste and No Food Waste movement, Publications about Environmental 
Buddhism. 
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   In February, 1992 the Green Cosmos Movement established by Venerable Wŏlchu 
produced the “Buddhist’s Environmental Declaration” and “Practical Rules for Buddhists 
to Preserve the Environment.” 304  Recently, they have been concentrating on 
environmental education for youth and every year they host an environmental poster 
contest.  
   Clean and Fragrant which was founded by Venerable Pŏpchong in 1994, aimed at 
promoting a clean atmosphere in nature and society. The Gilsang temple has Zen 
meditation and eco-cultural activities. Through these activists, the Buddhist temple came 
to become an eco-cultural place in Korea.305 
   Turae Ecological Tour (Chairman: Jae-il Kim, 1994) was organized by many civic 
environmental activists. In “Clarifying Our Attitude” they proclaimed, “We learn about 
our natural live ecological system and its impact on the land and how we might solve 
pollution problems and environmental damage caused by people.”306  The Buddhist 
                                                 
304 See http://greencosmos.or.kr. Pollution –free World, no.1 (Seoul: The Buddhist Anti–
pollution Association, 1992), 140–41 and no.4, 162–65.  
305 See http://www.clean94.or.kr. 
306 See http://www.ngodoore.com. Turae, “Clarifying Our Attitude,” Sept. 1994 and 15 Dec. 
2004. See http://www.ngodoore.communitarian/dooreeco. According to Jeong–yeon Yang, “The 
group regularly conducts activities exploring the ecology and an ecological tour program for 
children with active participation in environmental disputes. The Temple Ecological Research 
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Environment Coalition (Director: Venerable Sukeong, 2001) began from “the Pan-
Buddhist Coalition for Saving Mt. Chiri” by civic groups and Buddhist groups.307 
 
Korean Buddhist Environmental Projects 
   The Saemangeum Mudflat Reclamation Project: In 2003, “Life and Peace for the 
World” and the “Sambo-ilbae” (the three-steps-one-bow practice) for Saeman'gŭm 
walking campaign began from North Chŏlla Province and ended in Seoul, the national 
capital city, a distance of 300km. Religious leaders such as Venerable Su-gyŏng and 
Father Mun Kyu-hyŏn from the Catholic Church joined this event with strong public 
support.308 
  The Express Train Project and Mt. Ch’ŏnsŏng309: Environmental activists contend that 
                                                 
Institute, a sub–group established in March 2002, has planned to visit 108 temples over the next 
10 years in order to investigate the temple’s ecosystems (659).” 
307 http://www.budaeco.org and see Jeong–yeon Yang, 657–61.  
308 See http://www.nongbalge.or.kr; http://www.sos.kfem.or.kr; http://www.budae.co.org.  
309 See http://www.cheonsung.com. The KTX express train was projected to solve traffic 
congestion on the Kyŏngbu Highway. However, “the activists asserted that the construction of 
the Wonhyo Tunnel (13.2 km) through Mt. Ch’ŏnsŏng, Yangsan, South Kyŏngsang Province 
and the Kŭmjŏng tunnel (12.5 km) passing through Mt.Geumjeong, Busan, would cause serious 
environmental problems,” because the government’s study of the environmental impacts 
completed before the start of the project was considered not highly accurate. According to the 
government, none of the animals and plants was to be legally protected, and there would be 
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the tunnel passing through Mt. Ch’ŏnsŏngsan would impact twenty two wetlands and 
damage the habitats of thirty kinds of animals, including salamanders and otters. The anti-
KTX movement was supported by many Koreans who believed that they sought 
ecological sustainability.  
  
Environmental Activism of the Chogye Buddhist Order 
Environmental movements previously connected with the Chogye Order were 
concerned with protecting temples and were usually temporary groups of a passive nature. 
Their protest against the construction of Haein Golf Course in Mt. Kaya is considered one 
of the most successful environmental efforts.310 
   The Temple Preservation Movement: Haein temple and local activists claim that the 
Haein golf construction using agricultural pesticides causing water and sewage pollution 
would cause damage to the Tripitaka built in the 14th century, in Haein-sa temple. 
Requesting the Ministry of Health and Welfare to reexamine the construction, the 
Chogye Order began a ‘One Million Signature Campaign.’ The local court canceled the 
                                                 
neither counter–action nor no investigation into damage to relics and temples, such as Naewŏnsa 
temple, which are in the vicinity of the tunnels (Ibid., 168). 
310 Ibid., 670.  
118 
 
developer’s plan.  
   Captive–releasing is an important ritual in Buddhist tradition. It symbolizes 
compassion and respect for life. Contrary to its original intent, most captive turtles and 
fish die in the wild and have many negative ecological consequences. To change these 
adverse impacts, the Chogye Order notes that “Some creatures should not be released into 
the wild, and it provides instructions as to methods and seasons for the release of fish and 
birds.”311  
   The Buddhist Environmental Agenda 21: The Chogye Order announced the Buddhist 
Environmental Agenda 21. Activities for each theme are as follows; “(1) Environment-
friendly living and training (2) Making an ecologically friendly temple (3) Maintaining 
an eco-friendly temple and local community:” Indra’s Net Life Community’s organic 
agriculture is offered to local residents.312  It also contends that the Korean Buddhist 
Order had failed to respond to environmental problems in a timely and significant manner. 
                                                 
311 For Captive–releasing, the Chogye Order published a guide book for temples and 
congregations. Captive–Releasing Guide Book Social Affairs, ed. Department of Headquarters 
of the Chogye Order (Seoul: Environmental Committee of the Chogye Order of Korean 
Buddhism, 2002). The Chogye Order “also proposes new Captive–releasing activities such as 
planting flowers and trees and taking care of abandoned pets.” Ibid., 674.  
312 Ibid., 675–76. 
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Jeong-yeon Yang notes that Korean Buddhist environmental activism has been 
motivated by new ecological thoughts and movements. It should be acknowledged that 
the Buddhist environmental movements in Korea have been developed by the devotion 
and dedication of religious leaders. At the same time, the Buddhist anti-development 
movement did not receive full support from local residents who wanted the government-
led development projects.313 While the relationship between the Buddhist monks and lay 
people was not equal in the decision making process, “the Buddhist Academy for 
Ecological Awakening” and the “Indra’s Net Community” movements were good 
examples of equal relationships.314  Unlike earlier environmental policy, such as the 
concern for Buddhist temple preservation before the 1990s, the Chogye Order and civic 
environmental activists outside of the sangha have worked together for ecological justice.  
Requesting a fundamental solution to the ecological crisis, Korean Buddhists suggest 
concrete alternatives requiring the change toward an environmentally sustainable society.   
 
 
                                                 
313 Ibid., 680–81. 
314 Ibid.  
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The Indra’s Net Life Community Movement315 
The Beginning of Indra’s Net 
Seeking an alternative way of living to resolve capitalist society’s problems,316 the 
Indra’s Net Life Community began with the Back to the Farm School and the Han 
Saengmyŏng (One Life) Cooperative Association. Silsang-sa temple (Abbot Tobŏp) 
established the Back to the Farm School in 1998 and the Silsang-sa Small School in 2001, 
the first Buddhist alternative school.317  
The Indra’s Net Community has a cooperative livelihood association 
(Indrasaenghyŏp) through which rural farmers provide environmentally healthy food to 
city dwellers. It began a non-profit cooperative Han Saengmyŏng (On life) in 2001 to 
                                                 
315 See http://www.indramang.org and http://www.san–shin.net/Jiri–Shilsangsa–1.html.  
316 “In 1995 Venerable Tobŏp began ‘the Forest Retreat for Hwaŏm Studies’ (hwaŏmhaklim) 
that provides an intensive two–year course on the Hwaŏmgyŏng(avatamsaka) to diagnose 
modern society and suggested alternative remedies based on the Buddhist understanding of the 
world.” Frank Tedesco, “Engaged Buddhism in South Korea,” 174. 
317 Silsang-sa temple is located in the southern basin of Chirisan mountain in Namwŏn-gun, 
Chŏllabuk-do. The temple was founded in the ninth century at the end of the Unified Shilla 
period as one of Kusan Sŏnmun (the Nine Mountains Sŏn temples). The Nine Mountains Sŏn 
Sect was the first Sŏn school, established mostly around the ninth century by adepts who studied 
in Tang China (Busell 1991). See Pori Park, “New Visions for Engaged Buddhism,”  
Contemporary Buddhism, vol. 11, no. 1, (May 2010), n.10. 45 and Frank Tedesco, “Engaged 
Buddhism in South Korea,” n.28. 181.  
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manage Back to the Farm, Small School, Cooperative Living (farmers market), and eco-
festivals (every fall). 
 
Education 
for youth 
 
Small School (Junior high) 
(Alternative Education School)  
 
 Curriculum for Ecological life 
Education 
For                        
Adults 
The Back to the Farm School 
 
Farmer Training Program based on 
Buddhist environmentalism and Eco-
friendly farming.  
Cooperative Living: One Life 
 (Han Saengmyŏng) 
Supplying eco-friendly products and  
coordinating Farmers Market and Eco-
Festivals  
Eco-
activism 
Environmental movements with civic 
groups 
Solidarity with civic environmental 
NGOs outside The Indra’s Net 
Community  
 
   Monk Tobŏp was actively engaged in the Chogye Order conflicts in 1994 and 
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contributed to their resolution. He then returned to Silsang-sa temple, near Chiri Mountain 
in the deep south of the Korean Chŏlla providence, without any position in the central 
office of the Chogye Order, Seoul. He began the rural-based Indra’s Net Life Community 
soon after. 318  For this, he used Silsang-sa temple’s resources and land to start the 
community.319 He explains the purpose of the Indra’s Net Community: 
 
Indra’s Net has been considering, for a long time, restoring a Buddhist village 
community within modern life. My idea matched to the needs of our times 
somehow. Social activists were only concerned about the democratiza t ion 
movement in the past, but in the nineties they became interested in my idea. 
When Indra’s Net came to the Shilsang temple as head monk in 1992, the idea 
became reality.320 
                                                 
318 According to Pori Park, “Tobŏp was one of the main progressive monks who resolved the 
1994 intervention in the sangha and the sangha fights in 1998 and 1999. As soon as a sense of 
peace was restored in the sangha, he resigned as deputy director in the central administration of 
Chogye Order and returned to his mountain temple Silsang–sa.” Pori Park, “New Visions for 
Engaged Buddhism,” 37.  
319 A leader of diverse reform measures in the Chogye Order, the nation’s largest Buddhist 
order, as well as an active figure in various social movements, the priest was selected as the 
fourth most revered Buddhist priest (No. 1 among currently active priests) in this year’s survey 
of 500 Buddhists. Silsang–sa temple “established in the ninth century as one of the Nine 
Mountains Sŏn (Japanese, Zen) temples, served as the hub of many social and environmental 
activities.” Pori Park, “New Visions for Engaged Buddhism,” 37. 
320 So–young Lee, “Korean Environmental Thought and Practice: A Case Study of the 
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This community has an “Indramang Ch'ŏnggyu” (the Nine Green Oaths):  
 
First, I will live according to the order of nature. 
Second, I will live a life of sharing and less. 
Third, I will seek the sameness rather than difference. 
Fourth, I will resolve problems through reflection and dialogue. 
Fifth, I will live as a Zen practitioner. 
Sixth, I will follow “the One Hundred Oaths” (Buddhist meditation). 
Seventh, I will read more than one book a month. 
Eighth, I will donate 10 cents for the Life foundation. 
Ninth, I will buy locally-grown food.321 
 
   The ‘Declaration of Establishment of Indramang Life Community’ shows that they 
begin their efforts with an environmental consciousness and awareness of their social 
responsibility in the face of the current socio-ecological crisis. Criticizing a ruthless “rush-
to” industrialization and destruction of the environment, they warn Koreans that they have 
lost their original way. In order to find the way again, they suggest three confirmations : 
                                                 
Indramang Community,” Environmental Ethics, vol. 30 (Summer 2008), 129.  
321 http://www.indramang.org/home/ 
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first, the reality of the universe is an organic life; it is a community in which all things are 
related by life’s net; and therefore, humans must seek cooperation and collaboration for 
eternal peace; second, mutual relationships are a prime virtue, and on this basis, humans 
can resolve original suffering; and third, “we realize this idea in practice through 
establishing Indramang Life Community (9/11/1999).”322 
              
The Back to the Farm and Small School 
   The 4,500 acres of the field of Silsang-sa temple has been a center in which to realize 
an ecological community pursuing a new way of life based on Hwaŏm (Huayan) 
philosophy. It is expressed in the notion of “Indra’s Net,” which symbolizes the 
interconnection of all objects in the universe.323  
  The Back to the Farm School offers techniques for eco-friendly agriculture, to those 
who want to be a farmers. For example, the school offers a class for organic farming using 
only animal and vegetable fertilizers. Usually, the students register for the three-month 
regular course, including theory and practice, offered in the temple’s farmland. With an 
                                                 
322 http://www.indramang.org/bbs/board.php?bo_table=indramang_general&wr_id=2. 
323 Tobŏp, Ch'ŏnganch'ŏngnak'ashimnikka (Are you really happy?) (Seoul: Tongailbo 
Ch'ulp'ansa, 2000), 248.  
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average of about fifty students in each program, the school had its thirty-first term Back 
to the Farm School in 2014 (about 600 graduates). Pori Park explains the Back to the 
Farm School:  
 
The Back to the Farm schools provides a three-step training program, 
emphasizing restoring independence, communal life, and ecological 
prudence. First, the school in Seoul offers theoretical classes to commuting 
students for two months twice a year; students also have a chance to train on 
a nearby farm, located in Uiwang City near Seoul, and to make a field trip to 
the Silsang-sa temple farm for three days of practice. Second, the Silsang–sa 
temple Back to the Farm School offers a two-month course for people who 
eat, sleep, and learn farming at the school. During the past 200 years, this 
school produced 600 students, of whom 60% are successfully established in 
farming life.324 
                                                 
324 Pori Park, “New Visions for Engaged Buddhism,” 21. She says,  
This training ensures that aspirants learn organic farming skills sufficiently to 
embark on their new life and to blend into the local community. The one–year 
course trains students to be not only independent farmers but also leaders in local 
communities to revive the cooperative and ecological way. … The growing 
popularity of the farming school can be explained in large part by the nation’s “back 
to the farm” movement, which gained momentum with the launch of a national 
headquarters for the movement in 1996. Currently boasting alliances with about 
forty civic groups supporting citizens’ return to farming, the organization stresses 
self–supporting agriculture, collaboration with neighbors, and coexistence with 
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  According to Park, the students have an alumni association in which they share new 
agricultural information, support new graduates in setting up their farms, and sell their 
agricultural goods to consumers through the cooperative, Han Saengmyŏng (One Life). 
It became an NGO in 2003 and has established Farmers markets in Seoul, the capital of 
Korea, and in Buddhist temples in major cities.325  
  Silsang-sa Small School326 was built for junior high school students of the community 
and for local residents seeking an alternative education instead of a unilateral curriculum 
by the central government. As the first Buddhist alternative boarding school, the Small 
School offers hands-on agricultural experience, outdoor sports, and social services in a 
local center as well as project-based studies.  Calling for changing the way people think, 
Tobŏp emphasizes reformation of education: “Education in general has failed to let 
students understand the true meaning of life while exclusively emphasizing subject-based 
competition.”327  
   According to Tobŏp, “All phenomena (objects) exist only interdependent on other 
                                                 
nature (Ibid, 38-39).” 
325 Ibid., 39. 
326 For the Small School, see http://www.jakeun.org/ 
327 The Korean Herald, “Greener Pastures: Monk Leads Eco–movement for Sustainable 
Living,” (9/10/2001) and Pori Park, “New Visions for engaged Buddhism,” 41. 
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phenomena… (Therefore) without a star in the sky, not a single flower can blossom on 
Earth. Supporting other beings is the forming of my life. … My life is connected and 
supported by and through them. With these relationships, I can live. It is the truth of my 
life…. You and I are one.” 328   
 
The Indra’s Net’s Environmental Activism 
Indra’s Net Life Community has been actively involved in many environmenta l 
movements from its beginning, such as the Mt. Chiri Reservoir Construction, the 
Seoul Outer Circulating Highway, and Life and Peace Protest Marches.  
   Mt. Chiri Reservoir Construction:329 For a new Industrial Complex in Dae-gu, 
Busan city approved a reservoir construction around the Mt. Chiri National Park. 
Buddhist and civic environmental groups pointed out that the reservoir could affect 
Mt. Chiri’s ecological system, and destroy natural roads. They noted that the 
                                                 
328 Jason Sullivan, “The Earth as Specimen vs. the Earth as Self: Perspectives on Ecosystems in 
Korean Buddhist Education,” Voice, vol. 23, Issue 12 (3/20/2015)      
http://www.voicemagazine.org/articles/articledisplay.php?ART=6990 and “Greener Pastures; 
Monk Leads Eco–movement for Sustainable Living,” The Korea Herald (10/9/2001). Also see 
Tobŏp, Ch'ŏngan ch'ŏnglak hasipnikka? (Are you really happy?) (Seoul: Tongailpo ch'ulp'ansa, 
2000,) 244–46. 
329 Homepage <http://www.saveChirisan.org>. 
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construction will negatively impact national Buddhist relics, such as Iron Buddha 
statues and pagodas. In August 1999, the ‘Mt. Chiri-loving Open Coalition’ 
campaigned against the reservoir construction with local residents. The Temple 
Environmental Preservation Committee supported by the Chogye Order also required 
the Ministry of Environment and the Ministry of Construction and Transportation to 
review again the damage to Buddhist relics and the ecosystem of Mt. Chiri. This 
campaign against the Mt. Chiri Reservoir received public support nationwide.330   
   The Life and Peace Movement:331 Korean religious leaders first began 100-days of 
prayer in the Chiri Mountains for life, peace, and reconciliation-unification between South 
and North Korea. 332  The United Front for the Life of Mt.Chiri (Chirisan 
Saengmyŏngyŏndae) objected to the Mt. Chiri Reservoir and the Cable Car construct ion 
up to the mountain top. After the end of the second prayer for 1000-days, this group 
became the leading representative of ‘the Korean Environmental Alliance’ includ ing 
                                                 
330 See http://www.savejirisan.org. The reservoir and dam construction plan on the Mt. Chiri is 
still an ongoing issue.  
331 See Jeong–yeon Yang, “Buddhist Environmental movement in Korea,” 672–73 and Pori 
Park, “New Visions for Engaged Buddhism,” 41–43. 
332 “The prayer continued for 1000 days as a means to heal those who were dead or wounded in 
the Chiri Mountains in the midst of the ideological impasse after independence and during the 
Korean War.” From Pori Park, “New Visions for Engaged Buddhism,” 41.  
129 
 
religious leaders and other civil society representatives. Venerable Tobŏp notes, “The Life 
and Peace movement seeks coexistence, reconciliation, and peace as an alternative to 
dominant world values centered on power, profits, and victory.”333  In the meantime, 
Silsang-sa and the Indra’s Net Community became the center of Korean environmenta l 
activism. This movement’s logo shows that “everything in the universe including sentient 
and insentient beings is connected to one another and thus depends on each other for their 
existence; this also reflects the very message of the Indra’s Net.”334  
  Tobŏp called for the participation of all who want ecologically sustainable peace and 
life on the Korean peninsula.335 Hundreds of thousands of members who were called to 
be a “lamp” (tŭngpul) against violence and war began to walk with Tobŏp in March 2004. 
                                                 
333 Yonhap News, 11 November, 2003. See also Pori Park, 41. 
334 Pori Park, Pori Park, “New Visions for Engaged Buddhism,” 42. 
 
335 Ohmy News, July 13, 2006. See also Pori Park, “New Visions for Engaged Buddhism,” 42. 
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Local people often joined the walk and offered food and rooms in which to sleep.336 In 
Tobŏp and participants’ 5 years (12,000 km) of walking, they met about eighty thousand 
people. Activists of the movement believe that the philosophical reorientation will enable 
people to realize interdependent relationships between various life-forms and 
consequently lead society to peace and harmony.337 Tobŏp argues, “I hope more people 
will recognize we need philosophical reorientation to view the Earth as one organic body, 
to rectify ill consequences that the modern lifestyle has brought about.”338             
   In sum, the Indra’s Net Life Community movement began as a result of serious 
reflection and discussion of widespread environmental destruction and human alienat ion 
by rampant consumerism and endless competition in capitalist society. 339  Venerable 
Tobŏp and the Buddhist activists believe Buddhism-based communal life is the last hope. 
They developed the Huayan Buddhism’s central idea Yŏn’gi (pratītyasamupāda) in their 
                                                 
336 Ibid. “This idea of receiving free food came from the alms round of Buddhist monks who go 
into a village to beg for food as a way to offer blessings to the food giver.”  
337 Tobŏp, Kŭmulk'o insaeng kŭmulk'o salang: Tobŏp sŭnimŭi saengmyŏng p'yŏnghwa iyaki 
(Life and love like mesh of net: Tobŏp’s lectures on life–peace) (Seoul: Pulkwang ch'ulp'ansa, 
2011), 56.  
338 “Greener Pastures: Monk Leads Eco–movement for Sustainable Living,” The Korea Herald 
(September 10, 2001) and also see Tobŏp, Ch'ŏngan ch'ŏnglak hasipnikka? (Are you really 
happy?), 52–53. 
339 Tobŏp, Kŭmulk'o insaeng kŭmulk'o sarang, 37–38. 
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ecological community and movement. 340  When Tobŏp initiated the ecologica l 
community movement in 1999, he proclaimed, “This movement will contribute to solve 
current ecological crisis by encouraging people to recognize their positions as participants 
in an interdependent ecological system.”341 On this Huayan Yŏn’gi philosophy, he issued 
a “Life-Peace Declaration” which includes his ideas on Life-Peace Worldview, Life-Peace 
Society, Reflection, Repentance for Life-Peace, Attitude toward Life-Peace, and Humans 
for Life-Peace World.342 
 
The Ecological Thought of Tobŏp (道法)343 
                                                 
340 Ibid., 39. 
341 Tobŏp, Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of Huayan, the way of life) (Seoul: 
Sŏnwoo doraeyang, 1999), 24. 
342 See Tobŏp, Kŭmulk'o insaeng kŭmulk'o sarang (Life and love like mesh of net). It includes 
‘the Declaration for Life–Peace.’  
343 Tobŏp’s books are lectures and sermons for lay people except some essays. Books:   
Tobŏp, Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of Huayan, the way of life), Seoul: Sŏnwoo 
doraeyang, 1999; Ch'ŏngan ch'ŏnglak hasipnikka? (Are you really happy?), Seoul: Tongailpo 
ch'ulp'ansa, 2000; Puch'ŏlŭl mannamyŏn puch'ŏlŭl chukyŏla (If you meet the Buddha, kill him), 
Seoul: Alŭmtaun inyŏn, 2004; Salamŭi kil saengmyŏng ŭi kil (The way of humans the way of 
Life), Paju: Deulnyok, 2008; Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and 
a monk), Seoul: Medici Media, 2009; Kŭmulk'o insaeng kŭmulk'o salang: Tobŏp sŭnimŭi 
saengmyŏng p'yŏnghwa iyaki (Life and love like mesh of net: Tobŏp’s lectures on life–peace), 
Seoul: Pulkwang ch'ulp'ansa, 2011; and Chikŭm tangchang: Tobŏp salmŭi hyŏkmyŏng (Right 
now: Revolution of life), Paju: Dasan Books, 2013. For essay, see “Ilkwa suhaengŭi hanatoemŭl 
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   Venerable Tobŏp was born in Cheju Island in 1949. Tobŏp’s father died during the 
Cheju Uprising (1948-1949).344 After that tragedy, his mother and children moved to 
Cholla providence, on the mainland of South Korea. His mother wanted his son to become 
a Buddhist monk. Tobŏp, at 17 years old, entered the ordination process of Kumsan 
Buddhist temple. At that time, most Korean temples that had financial difficulties offered 
lodging for tourists. Like other monks, Tobŏp cooked food for them.   
   Two years later, his mother became seriously ill. Tobŏp thought deeply about the 
matters of life and death. Like the Buddha, he vowed to sit in order to find the truth 
through Ch'amsŏn Suhaeng (practicing Zen meditation), until he found the answers to 
                                                 
wihayŏ” (For the unification of work and Buddhist practice: Buddha and Eight precepts), Pulkyo 
p'yŏnglon (The Buddhist Review), vol. 34 (24 March, 2008) at 
http://www.budreview.com/news/articleView.html?idxno=37; “Chŏnghyekyŏlsalŭl nŏmŏ 
chŏnghyekyŏlsaŭi ch'angchochŏk kyesŭngŭl wihan mosaek: Puch'ŏnim saengaeŭl t'onghae pon 
chŏnghyekyŏlsaŭi ch'angchochŏk kyesŭngkwa sitaechŏk kyohun” (Looking for a creative 
succession of Chŏnghyekyŏlsa: Embodying Chŏnghyekyŏlsa through the life of Buddha) in 
Pojo Sasang (The Journal of Thought of Venerable Bojo Chinul), vol.1 (2010); and 
“Saengmyŏngp'yŏnghwa undongkwa taesŭngbulgyo suhaeng: Indramang ch'ŏnch'e (ponlae 
puch'ŏ) wa tongch'etaebihaeng (pohyŏnhaengwŏn)” (The Life–peace movement and a practice 
of Mahayana Buddhism), Pulkyo p'yŏnglon (The Buddhist Review), vol. 43 (6/25/2010).  
344 14,000–30,000 people, one fifth of the Cheju Island residents, were killed. 
For the Cheju Uprising and the Korean War, see Bruce Cummings’ The Origins of the Korean 
War, 2 vols (Princeton, NJ: Princeton University Press, 1981, 1990); Korea’s Place in the Sun: 
A Modern History (New York: Norton, 1997); and Don Oberdorfer, The Two Koreas : A 
Contemporary History (Mass. : Addison-Wesley Pub. Co., 1997).  
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what he sought. He understood intuitively that he must find a “middle way.” He began to 
question the practices that were meant to help him find the answers of life and the 
universe. Even though he followed traditional practices for religious awakening such as 
Sŏn (Zen) meditation and reading classical Buddhist Scriptures, he failed to find the 
answers he sought. After Ch'amsŏn practice for ten years, he came to know that the 
traditional ways in sangha were not enough to awaken the Buddhist truth.345  
   He finally acknowledged that all empirical phenomena have a causal origin.  
Nothing is self-existing. Thus, we have the socio-ecological responsibility for all 
creatures. He also realized that Buddha was not god but a mere mortal, distinguished from 
others only by his enlightenment. Buddha did not withdraw to the bliss of Nibbāna, the 
calm tranquility of mind, but remained to teach others the way to the end of suffer ing 
from Saṃsāra. The Gandhian movement and Hwaŏm Buddhism inspired the Indra’s Net 
                                                 
345 See Tobŏp’s Shiin'gwa Sŭnim Salmŭl Marhada (On Life: From a Poet and a Monk)’s 
Chapter II. It means Kanhwasŏn (看話禪). A Zen master brings up a Hwatu (話頭, topic for 
Ch'amsŏn practice for awakening); students are to concentrate all day on a Hwatu until they 
understand the meaning of the Hwatu from the master. For example, today’s most respected 
Venerable Sŏngch'ŏl (性徹, 1912–1993) suggested three ways of practicing Zen with a Hwatu 
(topic): Concentrate on a whadoo in tongjŏngiryŏ (動靜一如, in ever in daytime), mongjŏngiryŏ 
(夢中一如, in ever in bed), and sukmyŏniryŏ (熟眠一如, in ever with dreams).   
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Life Community movement as well as Venerable Tobŏp’s ideas. 346  In particula r, 
Gandhi’s ideas of village and nonviolence, Hwaŏm Buddhism’s interdependence co-
arising, and Wŏnhyo’s Hwajaeng (和諍, Harmony for Oneness) influenced him his entire 
life.  
 
Huayan Buddhism347 and Yŏn’gi (pratītyasamupāda) 
According to Professor Kim Jong-wook of Dongguk University, “Buddhism is a 
religion believing in Buddha-Dharma.” Dharma is the subject and heart of the Buddha’s 
enlightenment.348  “Dharma-nature” (Tathāgata-garbha) designates interdependent co-
                                                 
346 Ibid., 248–52. 
347 The Huayan (“Flower Garland”) School, founded by Dushun (557–640). “Dushun was the 
Third Patriarch. Fazang (643–712) was the real architect of the school. The Korean monk 
Ŭisang (625–702) studied Huayan Buddhism under the guidance of Huayan’s second Patriarch, 
Zhiyan (602–668). In the eighth century, Huayan was brought to Japan.” See Donald W. 
Mitchell and Sarah H. Jacoby, Buddhism: Introducing the Buddhist Experience (New York: 
Oxford University Press, 2008), 243.  
348 Jong–Wook Kim, “The Ecological Implication of Dharmadhātu Indra’s Net Hua–yen 
Buddhism,” in Pulgyo saengt'aehak nonmunjip (Collected Papers of Buddhist Ecology), 67–68. 
Also see G. Gokhale, Indian Thought through the Ages (Bombay: Asia Publishing House, 
1961), 26. “The word dharma has 20 more than twenty meanings, which include, law, legal 
judgment, custom, norm, order, rule, regulation, duty, right, justice, propriety, morality, good 
deeds, fact, truth, doctrine, religious teaching, nature, essential quality, element, matter, event, 
and existence.” See M. Monier–Williams, Sanskrit–English Dictionary (Oxford, 1960), 510 and 
N. N. Bhattacharyya, A Glossary of Indian Religious Terms and Concepts (Manohar 
135 
 
arising (pratītyasamupāda). All beings exist according to the law of Yŏn’gi 
(pratītyasamutpāda), which means “the state of living caused by others.”349  
Tobŏp says, “Buddha sat himself under a Bodhi tree and determined not to move until 
he had found the answers to the ultimate questions such as the root cause of human 
suffering. Complete enlightenment came to him. Buddha understood the true nature of all 
living beings. It is the law of Yŏn’gi.”350 On this basis, Tobŏp asserts that humans cannot 
exist independently, but need someone such as a parent/guardian and something, such as 
food. Thus, no one exists by oneself including God. “Nothing exists in isolation, 
independent of other life. … Everything affects everything else. Nothing is 
unchangeable.”351 Quoting the words, ilmijinjunghamsippang (一味塵中含十方), from 
Venerable Ŭisang (625–702), Tobŏp explains, “The Universe is in a grain of sand. 
Humans have a magic pearl of an eternal life. … The potential for greatness lives within 
each of us. Everything depends on our mind. There is a light of eternal life in our heart.”352 
                                                 
Publications, 1990), 52–53. And see Tobŏp’s Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of 
Huayan, The Way of Life).  
349 Jong–wook Kim, 80 and Tobŏp, Kŭmulk'o insaeng kŭmulk'o salang (Life and Love like 
Mesh of Net), 45–53.  
350 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On Life: From a Poet and a Monk), 127. 
351 Ibid.  
352 Tobŏp, Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of Huayan, The Way of Life), 65.  
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To Tobŏp, therefore, “nobody is superior, nobody is inferior. We are equal, unique, and 
incomparable beings.” 353  Tobŏp criticizes the human-centered way of thinking of 
humans’ relationship to nature, anthropocentrism, which sees nature in terms of its value 
for economic development. In Huayan Buddhism’s world, Tobŏp says, “every living 
being forms a large ocean of life that is united by interdependence and emptiness.”354 
According to Tobŏp, the law of Yŏn’gi is not an abstract metaphysical philosophy, but 
an expressive character of the universe for all living things.355 Tobŏp writes, “In essence, 
I exist because you exist. I am here because you are there. We are truly all together in this 
way. … I am created because you are created. Conversely, if you are diminished, I also 
will be diminished.”356 We, therefore, create each other.357 Tobŏp proclaims, “Listen to 
me, bhikkhus, Yŏn’gi (interdependent co-arising) is an absolute law of universe. 
Everything affects everything else. Everything arises in dependence. … All beings exist 
                                                 
353 Ibid., 68.  
354 Ibid., 93,117. See also Hoon Kim, Philosophy of Hua–yen Buddhism, 110–24. 
355 Ibid., 97. 
356 Ibid., 111. 
357 His saying resembles the teaching of Ubuntu, the traditional South African worldview. For 
Ubuntu philosophy, see Michael Onyebuchi Eze, Intellectual History in Contemporary South 
Africa (New York, NY: Palgrave Macmillan, 2010), 190–91. In the same vein, see Archbishop 
Desmond Tutu’s Templeton Award speech at 
https://www.youtube.com/watch?v=0wZtfqZ271w#t=162 
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only through the mutual relationships.”358 
   Tobŏp describes the central ideas of Hwaŏm philosophy through the notions of 
samsegan sangho chang’ŏm (三世間相互莊嚴) and wŏnyungmuae (圓融無碍). 
Samsegan sangho chang’ŏm expresses the magnificence of the cosmic order through the 
mutual relationship of humans, Buddha, and nature. “Our existence only becomes 
meaningful through mutual relationship with others. Wŏnyungmuae means literally that 
“subjects are united with objects. They are one.” 359  To Tobŏp, while subjects 
(observers/our mind) and objects (entities/other minds) can be seen differently, the nature 
of their reality is equal.  
 While acting Secretary-General of the Chogye Order in 1994, Tobŏp applied the 
Korean Hwaŏm (Huayan) Buddhism of the famous master Wŏnhyo(元曉, 617-686) to 
the idea of Korean sangha reform as well as to ecological and agricultural problems.360 
                                                 
358 Tobŏp, Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of Huayan, the way of life), 111, 114. 
359 Ibid., 117–18, and see also Tobŏp, “Everything is Buddha.” 
http://www.beopbo.com/news/quickViewArticleView.html?idxno=60911.  
360 Master Wŏnhyo’s thought was based on the philosophy of Ilsim (One mind) and Tathāgata–
garbha (如來藏, Buddha–Nature). In Korean Buddhism, master Wŏnhyo and the contemporary 
Buddhist activist Tobŏp became known for their strong commitment to a Korean Buddhist 
movement realizing the Chŏngt'o society (淨土, the Pure Land) for all Sattva (people) and as 
practitioners of hwajaeng (和諍: harmonization of disputes). The discourse of Wŏnhyo’s 
hwajaeng thoroughly penetrates all of Tobŏp’s writings. 
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“If we adopt the idea of Yŏn’gi of Hwaŏm Buddhism nothing serving others will be a 
sacrifice or loss, because the object under your care is part of you.”361 Tobŏp says that 
the metaphor of Indra’s Net reflects the central idea of Yŏn’gi in Hwaŏm Buddhism.  
   Critical of a dichotomous way of thinking and “substantialists” who do not understand 
the relationship between the concept of substance and of subject, Tobŏp argues that 
everything is interdependent and unsubstantial.362 He says, “Nature can be explained by 
Yŏn’gi. … The order of living things keeps its sustainability in solidarity like the net of 
Indra, in which nothing can be existed without helping each other in harmonious 
relationship.”363 According to Korean Buddhist scholar Jong-wook Kim,  
 
the causal relationship between components of nature also becomes one of 
dynamic emptiness in which no one is fastened to any fixed order or a 
substantial character (self-nature). This idea can be easily associated with the 
                                                 
361 Tobŏp, “Chŏnghyekyŏlsalŭl nŏmŏ chŏnghyekyŏlsaŭi ch'angchochŏk kyesŭngŭl wihan 
mosaek: Puch'ŏnim saengaeŭl t'onghae pon chŏnghyekyŏlsaŭi ch'angchochŏk kyesŭngkwa 
sitaechŏk kyohun” (Toward a solidarity for pure reformation), 27–28. 
362 Tobŏp, Siinkwa sŭnim saengmyŏngŭl malhada (On life: from a poet and a monk), 132 and 
“Saengmyŏngp'yŏnghwa undongkwa taesŭngbulgyo suhaeng: Indramang ch'ŏnch'e (ponlae 
puch'ŏ) wa tongch'etaebihaeng (pohyŏnhaengwŏn)” (The Life–peace movement and a practice 
of Mahayana Buddhism). 
363 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 346. 
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theory of the contemporary eco-system in which nature is a network of closely 
interwoven relationships between organisms.364 
 
In the system of interdependence, living organisms give and take each other’s 
influences. Kim continues, “Such interdependence is the key to the living world and 
defines the ‘ecosystem’ as a system of interaction between living organisms and their 
environment heading for the formation of the right place to live on the basis of such 
interdependence.”365 Like Kim, Venerable Tobŏp calls for the order of all living creatures 
in solidarity and equality.   
 
Humans and Nature 
Tobŏp says that musang (anicca, 無常, Impermanence) and mua (anattā, 無我, non-
self) are closely related to the doctrine of Indra’s Net. 366  When we acknowledge 
                                                 
364 Jong–wook Kim, “The Ecological Implication of Dharmadhātu in Hua–yen Buddhism,” in 
Pulkyo saengt'aehak nonmunchip, 88. Kim explains in Buddhism, the two terms, ‘cause and effect’ 
and ‘interdependent co–arising.’ “They are often used in a confusing way. It has always been 
difficult to find an appropriate English phrase to deliver the remarkably complex meaning of 
Yeon–gi (in Korean), or ‘interdependent co–arising,’ the concept which is clearly different from 
the mechanical ‘cause and effect.’” 
365 Tobŏp, Kŭmulk'o insaeng kŭmulk'o salang (Life and love like mesh of net), 50.  
366 Tobŏp, Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of Huayan, the way of life), 24–25. 
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Moosang and Mooa that all things are transient and constantly changing, we can be free 
from self-absorption.367 Thus, to Tobŏp, the prime virtue of Buddhist compassion is a 
responsive appreciation drawn forth by the need of others and not skewed and flawed by 
our need to be compassionate.368 According to him, at the personal level, we actualize 
Indra’s net to the extent that we treat other people and things with the same scrupulous 
and intimate attention we normally reserve for our own bodies.369  He argues, “This 
sacredness born of Indra’s Net is the quality of attention we give to the most casual and 
the least satisfying of encounters and tasks. To the extent that we can do these things 
without getting in our own way, we actualize Indra’s net.”370 He believes that the net is 
valuable as a working ideal for society and its organizations, in which we are brothers 
and sisters in mutuality.371  
   In sum, the reality of all things (dharmatā) is in interdependence characterized by 
impermanence (anityatā), selflessness (anātmatva) and emptiness (śūnyatā). The true 
                                                 
Tobŏp, “ilkwa suhaengŭi hanatoemŭl wihayŏ” (For the unification of work and Buddhist 
practice: Buddha and Eight precepts). 
367 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 141–42. 
368 Tobŏp, Ch'ŏngan ch'ŏnglak hasipnikka? (Are you really happy?), 124–26.  
369 Tobŏp, Kŭmulk'o insaeng kŭmulk'o salang (Life and love like mesh of net), 50–52, 56.  
370 Tobŏp, Ch'ŏngan ch'ŏnglak hasipnikka? (Are you really happy?), 38. 
371 Tobŏp, Kŭmulk'o insaeng kŭmulk'o salang (Life and love like mesh of net, 59–60. 
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nature of both humans and nature is based on the doctrine of interdependent co-arising. 
Tobŏp’s “saengmyŏng p'yŏnghwa untong sasang” (Life-Peace thought) is founded on the 
principles of interdependence, non-substantiality, and mutual-respect. Humans and nature 
are co-arisen interdependently with mutual-respect. 372  According to Tobŏp, a new 
communal life is characterized by social solidarity based on intimacy, friendliness, and 
deep feeling.373    
 
On Agricultural and Ecological Community 
Tobŏp says, “Whether we like it or not, humans are facing a turning point to create a 
new communal life model.”374 According to him, human beings have destabilized the 
order of the ecological world in order to satisfy their endless desires for more of 
everything.375 Tobŏp says that we can no longer avoid fundamental transformation of our 
attitudes to human society and nature.  To achieve this we must first change the way we 
                                                 
372 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 319.  
373 Ibid., 325, 335.  
374 Ibid., 339. See also an interview with Weekly Seoul, 2007. 
http://www.weeklyseoul.net/newsview.asp?mode=view&class=J01&seq=24415. 
375 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 339–40 
and Hwaŏm ŭi kil saengmyŏng ŭi kil (The Way of Huayan, the way of life), 122.  
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think.  
   Korea’s economic growth, called the “Miracle on the Han River” between 1961 and 
1996, was amazingly rapid. According to Tobŏp, the irreversible damage to nature in 
Korea by economic development was essentially produced by the endless greed of 
Koreans.376 He calls for a fundamental transformation of the way of life through the 
Buddhist way of thinking, based on dependent origination. On this basis, he suggests the 
maŭl community movement (the Korean agricultural village) seeking harmony with 
nature through the cycle of the land. 377  According to Professor Kim Jong-Wook, 
“Agriculture’s heavy dependence on nature, which imposes much challenge against 
human control, makes production and business planning difficult, with uncertaint ie s 
surrounding the outcome; however, it also makes natural conservancy an unavoidab le 
course of action.”378 
                                                 
376 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 160.  
377 Ibid., 153, 158, 162–63. Jong-Wook Kim, “Earth, Machine, and Network–Agricultural, 
Industrial, and Buddhist Ecological Views of Life,” in Pulkyo saengt'aehak nonmunchip, 855. 
“Eastern agricultural society puts an emphasis on “timely life” as prescribed in wŏllyŏng (月, 
yue–ling) from the Han period in China, and Nongga wŏllyŏngka (Song of the Farming 
Calendar) from the Joseon period in Korea. On a fundamental level, the significance of harmony 
with nature in the agricultural society of the East is closely related to the nature–dependent 
characteristic of agriculture.” 
378 Jong-Wook Kim, “Earth, Machine, and Network–Agricultural, Industrial, and Buddhist 
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   Tobŏp criticizes modern industrialization and capitalism for pushing both nature and 
human life into danger. He warns that people have lost their own original nature with 
other humans and non-humans. Like the Buddha, Tobŏp states that today’s ecologica l 
problems start from our mind. Thus, he emphasizes the importance of transforming the 
mind. Tobŏp then reiterates that humans have to reconsider our relationships between 
people and other organisms such as plants and animals, and also with the natural 
environment.379  Human beings and nature are interrelated in an abyss of existence. 
Tobŏp asserts that humans therefore need to cultivate a “right attitude” toward life.380   
   Tobŏp claims that nature has its own intrinsic value. He states that humans deny the 
intrinsic value of nature and have exploited it. According to Tobŏp, human beings forget 
that they are products of nature and are sustained by nature.381 He “If we care for nature, 
nature will care for us. If we destroy nature, nature will destroy us as well. This is the 
                                                 
Ecological Views of Life,” Ibid. 
379 Tobŏp, “Saengmyŏngp'yŏnghwa undongkwa taesŭngbulgyo suhaeng: Indramang ch'ŏnch'e 
(ponlae puch'ŏ) wa tongch'etaebihaeng (pohyŏnhaengwŏn)” (The Life–peace movement and a 
practice of Mahayana Buddhism), Pulgyo p'yŏngnon (The Buddhist Review) vol. 43 
(6/25/2010). 
380 Ibid., 45. 
381 Ibid., 46. 
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principle of interdependence.”382 As expressed in Tobŏp’s idea of Yŏn’gi (interdependent 
co-arising), the Buddhist teachings help humans build a vision for ecological wisdom — 
a widening of moral consciousness— to understand society for human beings and other 
creatures. To Tobŏp, the practice of Yŏn’gi thought can be realized only by community 
movements, because this world and individuals are essentially communal.383 While early 
Buddhism aims for awakening and self-perfection for Bhikkhus, Mahāyāna (literally the 
“Great Vehicle”) Buddhism seeks complete enlightenment for the benefit of all sentient 
beings.384   
 
Social Thought and Mahatma Gandhi 
 Emphasizing that Buddhism is more than its other-worldly, spiritual teachings, 
Tobŏp seeks to recover the social principles of early Buddhism and the best of rural 
values. He says, “From the beginning of early Buddhism, monks and laypeople lived 
together around sangha, sadaebujung kongdongch'e (a community of monks-lay people). 
But monks became a landlord of sangha and its land.” To Tobŏp, old Buddhist society 
                                                 
382 Ibid., 58–59. 
383 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 156. 
384 Ibid. 
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was human-centered and established on Buddhist values. He has a romantic image of this 
ancient Buddhist commune. In this old Buddhist society, the monks lived in a sangha 
(temple) and laypeople lived in a village outside of the sangha. The blacksmith’ and 
farmers’ worth and dignity were well recognized. All equally received their share. It is 
evident that Tobŏp seeks a Buddhism-based ideal society. Critical of the current 
production and consumption-centered Korean society, he suggests a Buddhism-based 
agricultural community governed by Buddhist values as an alternative for helping rural 
societies to renew their vitality and regenerate their culture.385 Tobŏp criticizes the fact 
that a rural economy based on cooperation and sharing has been displaced by an urban-
centered one in which individualism and competition became prevalent. A traditiona lly 
agricultural-based rural lifestyle was overlooked in the process of modernization and 
industrialization. Tobŏp wishes to recover the best of rural values.386 It is the last hope 
for him.   
Tobŏp’s social ideas are influenced by Mahatma Gandhi. 387  Gandhi said, “The 
spiritual law expresses itself only through the ordinary activities of life. It thus affects the 
                                                 
385 Ibid., 157.  
386 Ibid., 161.  
387 Ibid., 248.  
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economic, the social and the political.”388  Such economic-religious order should be 
achieved in a village. 389  Gandhi opposed industrialization that sought only wealth. 
Suggesting the principle of ‘swadeshi,’ which means local self-sufficient economy, 
Gandhi campaigned for kjadi, homespun cloth, for making a home economy based in a 
village supported by appropriate technology. Its economy is self-sufficient and its people 
are living simply.         
In sum, Korean Buddhists effectively used Buddhism’s ethical principles to provide 
a foundation for environmental alternatives and movements for ecological sustainabil ity 
in the post-capitalist era. Focusing on the Indra’s Net Life Community through the concept 
of ecological community, this chapter discussed Venerable Tobŏp’s thoughts through his 
writings underlying the foundation and operations of the community. This was observed 
through the Huayan worldview. It also analyzed contemporary Korean Buddhism in terms 
of ecological responsibility. It showed the development of Buddhist monks’ collaborative 
environmental activism with secular groups, as well as with Buddhist environmenta l 
groups such as Indra’s Net Life Community, embracing its activities and the extent to 
                                                 
388 M. K. Gandhi, Young India (September 3, 1925), 304.  
389 Tobŏp, Siin kwa sŭnim saengmyŏng ŭl malhada (On life: from a poet and a monk), 160. 
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which it has influenced the broader Korean community through the years.   
 
Conclusion 
   This chapter examined Korea’s Indra’s Net Life Community as the second case study. 
I first discussed the ecological movements by Korean Buddhists. I questioned whether 
Buddhists, as one of the major traditional religions, can fulfill their ecological teachings  
in practice. According to the Buddhist “eco-apologetics” approach, Buddhist ethics 
evidently represents more nature-friendly aspects relative to Western religions. By 
attending to how Buddhism has developed in many different aspects, I answered this 
question creatively in terms of a re-interpretation of Buddhism, an extension of morality, 
and participation in resolving today’s ecological crisis. For this reason, I choose Indra’s 
Net Community as the case for ecological-Engaged Buddhism. Silsang-sa Temple and its 
Indra’s Net Community show a new model for religion-based eco-community movements 
as socially engaged Buddhist movements. At the same time, the Indra’s Net Community 
is leading some environmental movements against the Korean central and local 
governments’ environmental policy and programs such as the controversial construct ion 
plans on Mt. Chiri National Park. This chapter investigated how the Indra’s Net 
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Community could develop alternative values and practice to make it the hub of the 
environmental movement in modern Korea. I explored in Venerable Tobŏp’s ecologica l 
thought the relation between the ecosystem and Buddhist ecological philosophy. The 
Indra’s Net Community could be an important model embodying ecological democracy 
for a possible faith-based socio-ecological community in the future.   
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Chapter V 
Inner-Worldly Asceticism and Ethical Values 
 
 
 
 
Introduction 
   The previous two chapters sought alternative community movements to both 
monopoly capitalism and state socialism. Chapter III examined the cooperative movement 
of the Mondragón system as an example of building a community through economic 
activities based on democratic principles of participation. Chapter IV explored the socially 
engaged Buddhist movement of Indra’s Net Life Community in a rural farming 
community in Korea.   
This chapter provides an in-depth exploration of moral values shaping the Mondragón 
Cooperative and Indra’s Net Life Community movements. It also analyses the major 
contributors of that body of knowledge known as modern Catholic social teaching and 
Asian Engaged Buddhism. It is evident from the previous chapter that the social thought 
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of Arizmendiarrieta and of Tobŏp in particular show a persons–centered economy with a 
communitarian vision.  
I will argue that Catholic social teaching and Engaged Buddhism offer a moral vision 
of society based on inner-worldly asceticism for a new economic and social 
transformation. 390  This chapter also considers essential questions put forth in this 
dissertation such as “Can religio-moral values offer ethical and religious guidelines for 
new faith-based social movements?” The first part of the chapter examines how social 
Catholicism and Engaged Buddhism can become more religiously empowering teachings.  
Expanding the account of faith-based social movements, the second part suggests how 
religio-moral values might respond to contemporary economic and ecological problems.   
 
Contemporary Social Catholicism and  
Asian Buddhist Liberation Movement 
                                                 
390 By moral vision, I mean a moral community as drawn from the communitarianism of Amitai 
Etzioni (1988; 1993; 1996; 1998). He calls for a moral community based on communitarianism 
beyond both excessive individualism and collectivism. Following Martin Buber, Etzioni 
constructs an “I & We” paradigm (1998, 8) that leads to an equilibrium of order and autonomy 
through blending elements of tradition (order based on virtues) with elements of modernity 
(autonomy) (1996, 4). 
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    Currently, there is a growing awareness of the possibilities of the faith-based social 
activism as a creative, positive response to the inhumane global capitalist order. As 
mentioned above, the Mondragón Cooperative movement and Indra’s Net Life movement 
religious leaders—Catholic priest Arizmendiarrieta and Buddhist monk Tobŏp— had a 
profound understanding of the dignity of human beings and caring for other creatures in 
cooperation, solidarity, and compassion. This was born out of the modern Catholic social 
thought developed by Pope Leo XIII and Pope Pius XI and the Engaged Buddhism 
produced from the particular socio-political and religio-cultural experiences of Asians. In 
subsequent years, concurrent with the ongoing development of both movements through 
the decades, Catholic social teachings were expressed by the Second Vatican Council, 
Pope John XXIII, Pope Paul VI, and Pope John Paul II. Engaged Buddhism in Asia was 
led by reformist monk Buddhadāsa Bhikkhu (1906-1993) in Thailand; social critic Sulak 
Sivaraksa; founder of the International Network of Engaged Buddhists (INEB) in 
Thailand, and the anti-poverty project Gandhian Sarvōdaya Śramadāna movement 
founded by A. T. Ariyaratne in Sri Lanka. This section summarizes and compares the 
historical development and diverse faces of modern Catholic social teachings and 
contemporary Engaged Buddhism. 
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Modern Catholic Social Teaching 
Modern Catholic social teaching began with Leo XIII’s encyclical Rerum novarum 
(1891), focused primarily on economic morality. Its perspective continues to the present 
through papal texts. 391  Catholic social teaching builds on a long tradition of social 
teaching originating in Scripture and church tradition. In the second half of the nineteenth 
century, the Industrial Revolution in Europe and ensuing capitalistic exploitation of 
workers motivated a mass migration into cities by people seeking employment and 
affluence. These workers had no real rights and were subject to the merciless market.392  
                                                 
391 Whyte and Whyte, Making Mondragón, 231; Oliver F. Williams, C.S.C., “Catholic Social 
Teaching: A Communitarian Democratic Capitalism for the New World Order,” Journal of 
Business Ethics (1993); and Catholic Social Thought and the New World Order: Building on 
One Hundred Years, ed. Oliver F. Williams, C.S.C. and John W. Houck (Notre Dame: London, 
University of Notre Dame Press, 1993), 6 and 1. Also see Himes, Modern Catholic Social 
Teaching, 99–100. Leo XIII is the founder of modern Catholic social teaching. Even though 
papal encyclicals constitute the body of “Catholic Teaching,” it is generally accepted that CST is 
not limited to the papal encyclicals commemorating Leo XIII’s Rerum novarum from 1891 to 
the present. See Charles E. Curran, Catholic Social Teaching, 1891–Present: A Historical 
Theological and Ethical Analysis (Washington, D.C.: Georgetown University Press, 2002), 1. 
According to Michael J. Schuck, before Rerum novarum, Catholics were not passive observers 
of the shifting social, political, philosophical, cultural, and religious spheres but always had a 
hand in every transformation that shaped modern society. For example, repeating Paul III’s 
Sublimis Deus (1537) message, Benedict XIV in Immensa pastorum (1741) asserted that Native 
Americans are human beings, not slaves by nature, and that slavery itself and the conditions of 
slaves are condemned. See Himes, Modern Catholic Social Teaching, 118.  
392 Curran, Catholic Social Teaching, 5. 
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Catholic social teaching on economic issues criticized the foundations and results of 
the two dominant economic options of the century: capitalist and socialist economic 
models. Catholic social teaching sought a “third way” that is not much different from one 
in which secular social philosophies are founded.393  
The exploitation of workers during the Industrial Revolution brought misery to 
workers, rejecting from the church and finding a sympathetic ear from Marxism. 394 
French Catholic intellectuals such as Emmanuel Mounier and Jacques Maritain 
acknowledged this situation and were encouraged “by the papal encyclicals that addressed 
the problem of workers and the whole social question.”395 According to “Compendium 
of the Social Doctrine of the Church,” Rerum novarum broke down the barriers that 
separated the Church from the worker in the turbulent industrial society.396 The encyclica l 
                                                 
393 See John Paul II, Sollicitudo Rei Socialis, par. 41.  
394 See Rosa Luxemburg, “Socialism and The Churches,” first published by the Polish Social 
Democratic Party in 1905. Socialist Review (Birmingham, Merlin Press, 1979). See at 
https://www.marxists.org/archive/luxemburg/1905/misc/socialism-churches.htm.  
395 Mark and Zwick, “Emmanuel Mounier, Personalism, and the Catholic Worker Movement,” 
in The Catholic Worker Movement, 102.   
396 See Pontifical Council for Justice and Peace, Compendium of the Social Doctrine of the 
Church (Dublin: Veritas, 2005), and see also at  
http://www.vatican.va/roman_curia/pontifical_councils/justpeace/documents/rc_pc_justpeace_d
oc_20060526_compendio-dott-soc_en.html. 
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reflects its moment in time, as the Industrial Revolution transformed Europe’s economic 
model from late medieval feudalism into industrial capitalism. Rerum novarum insists on 
the legitimacy of private property as the goal of human work, offers a defense of just 
wages, affirms the right of workers to organize themselves in associations, and stresses 
the need for limited state intervention to help groups in trouble.397 Leo XIII particularly 
points out that when workers become separated from the means of production, they are 
reduced to instruments of productive forces. 
In the midst of the Great Depression, Pius XI and the church faced a global crisis that 
called into question the nature of capitalism and enterprise. Pius XI argued that the 
church’s moral authority does not reside “in technical matters, for which she has neither 
the equipment nor the mission, but in all those [matters] that have a bearing on moral 
conduct.”398 Like Leo XIII, Pius XI deals with the dignity of the workers as a major issue: 
                                                 
397 Rerum novarum also acknowledges the existence of social classes but affirms full equality 
before God; says the first duty of rulers is to ensure that the laws and institutions produce public 
well–being and private prosperity (par. 26), and to work with distributive justice toward each 
and every class (par.27); calls for protection of the workers’ spiritual and material needs 
(integral humanism); insists that humans cannot be used as instruments for making money 
(par.33); and condemns both socialism and economic liberalism. 
398 Quadragesimo Anno (Pius XI, 1931) includes the following issues: Catholic teaching views 
ownership as an individual, not social, issue; the right of property must be distinguished from its 
use (par. 19.); the government’s task is to define duties relevant to the common good and the 
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“In the first place, the wage paid to the workingman should be sufficient for the support 
of himself and of his family.”399 Pius XI sees enterprise as not a mere bundling of capital 
shares but as made up of persons, workers achieving human fulfillment through their 
work.400   
In Quadragesimo anno, then, Pius XI began in a way to make a response to economic 
injustice. He emphasized that the social meaning of the economy must be discerned by 
understanding the social nature of property, the virtue of justice, the dignity of human 
labor, the common good, and the principles of solidarity and subsidiarity. He also 
emphasizes the role of public authority:  
 
The mutual relations between capital and labor must be regulated according 
                                                 
redistribution of wealth needed to attain the common good; The term “social justice” is 
introduced to describe situations in which the demands of the common good are honored and 
met by and for all members; child labor is condemned, as is the deprivation of domestic care 
time for working women; the principle of subsidiarity holds that higher levels of authority 
should act only when lower levels cannot deal with a problem; the holding of economic control 
in the hands of a few is denounced as immoral. The encyclical proposes a corporatist economy 
as a remedy to economic liberalism, with every work contract based on a partnership between 
workers and executives (par. 91–96.); Catholic Action is promoted as a kind of Army for Christ 
working to transform the social order in the image of Christ’s reign. 
399 Pius XI, Quadragesimo Anno, par. 71. 
400 Ibid., par. 65. 
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to the laws of strict justice, called commutative justice, supported by Christian 
charity. Free competition, and especially economic domination, must be kept 
within definite and proper boundaries and must be brought under effective 
control of public authority, in matters pertaining to the latter’s competence. 
The public institutions of the nations should be such as to make all human 
society conform to the requirements of the common good, that is, the norm of 
social justice.401   
 
On socialism, Pius XI warned, “No one can be at the same time a good Catholic and 
a true socialist.”402 He supported the right of private property while also emphasizing 
economic obligations carried by the owners of property. He argued that all workers must 
be paid a wage sufficient to support their families in reasonable comfort; where this is not 
possible, social justice demands that changes be introduced as soon as possible to assure 
such a wage for every adult workingman.403  
   The social thought of John Paul II elaborated a more person/worker-centered economy 
with a communitarian vision.404 To John Paul II, “work is for the person, not the person 
                                                 
401 Ibid., par. 110. 
402 Ibid., par. 120. 
403 Ibid., par. 71. 
404 Patricia A. Lamoureux, “Commentary on Laborem Exercens (On Human Work),” in 
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for work.”405 John Paul II views workers as “co-creators” with God.”406 Growing out of 
the idea of solidarity, John Paul II asserts the priority of labor and the primacy of persons 
in the production process.407 He declares that every human community is interdependent 
with other groups and is itself a part of society. He explains, “It is characteristic of work 
that it first and foremost unites people. In the final analysis, both those who work and 
those who manage the means of production or who own them must in some way be united 
in this community.”408 He concludes: “Since work in its subjective aspect is always a 
personal action, an actus persona, it follows that the whole person, body and spirit, 
participates in it, whether it is manual or intellectual work.”409  
   John Paul II’s Sollicitudo Rei Socialis (1987) focused on “authentic human 
development.”410  He condemned both capitalist and communist ideologies as major 
                                                 
Modern Catholic Social Teaching: Commentaries and Interpretations, eds. Kenneth R. Himes 
and Lisa Sowle Cahill (Washington, D.C.: Georgetown University Press, 2005), 404-06. 
Catholic social teaching seeks to build “communitarian society based on personalist 
philosophy.” 
405 John Paul II, Laborem Exercens, par. 6 
406 Ibid., 389, 394, and see also 395-404. 
407 John Paul II, Laborem Exercens, par. 12. 
408 Ibid., par. 20. 
409 Ibid., par. 24. 
410 Curran, Himes, and Shannon, Modern Catholic Social Teaching, 415.   
158 
 
causes of the underdevelopment of the third world countries. He also argued that “the 
church’s social doctrine is neither a ‘third way’ between liberal capitalism and Marxist 
collectivism nor even a possible alternative to other solutions less radically opposed to 
one another.”411 That is, the Church has no models to present; models that are real and 
truly effective can only arise within the framework of different historical situations, 
through the efforts of all those who responsibly confront concrete problems.412 Finally, 
the document called for a threefold solidarity (God, humans, nature) as the best way to 
handle social wealth.413  
   In Centesimus annus, written in the midst of witnessing the dramatic collapse of 
communism in the Soviet Union and Eastern Europe after the fall of the Berlin Wall in 
1989, John Paul criticized socialism but hoped for a form of capitalism with 
characteristics such as economic justice and the avoidance of consumerism. 414 
                                                 
411 John Paul II, Sollicitudo rei socialis, par. 41 and 43. He claims that “We must emphasize and 
give prominence to the primacy of man in the production process, the primacy of man over 
things. Everything contained in the concept of capital in the strict sense is only a collection of 
things. Man, as a subject of work, and independently of the work that he does–man alone is a 
person.” 
412 Curran, Himes, and A. Shannon, “Commentary on Sollicitudo rei socialis (On Social 
Concern),” in Modern Catholic Social Teaching, 416. 
413 Curran, Catholic Social Teaching, 182. 
414 John Paul II, Centesimus annus, par. 42. He says that  
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Discarding an unworkable capitalist system in order to build a new, more equitable 
economic model, he noted: 
 
In the struggle against such a system, what is being proposed as an 
alternative is not the socialist system, which in fact turns out to be state 
capitalism, but rather a society of free work, of enterprise and of 
participation. Such a society is not directed against the market, but demands 
that the market be appropriately controlled by the forces of society and by 
the State, so as to guarantee that the basic needs of the whole of society are 
satisfied.415 
 
According to Daniel Finn, “The church has no economic model of its own, but it is 
concerned with the moral dimensions of economic life.”416 John Paul II proclaimed that 
“It is right to speak of a struggle against an economic system, if the latter is understood 
                                                 
The Marxist solution has failed, but the realities of marginalization and exploitation 
remain in the world, especially the Third World, as does the reality of human alienation, 
especially in the more advanced countries. … Indeed, there is a risk that a radical 
capitalistic ideology could spread which refuses even to consider these problems, in the 
a priori belief that any attempt to solve them is doomed to failure, and which blindly 
entrusts their solution to the free development of market forces (Ibid.). 
415 Ibid., par. 35. 
416 Daniel Finn, “Commentary on Centesimus annus (On the Hundredth Anniversary of Rerum 
novarum),” in Modern Catholic Social Teaching, 437. 
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as a method of upholding the absolute predominance of capital, the possession of the 
means of production and of the land, in contrast to the free and personal nature of human 
work.”417 Cautioning against the spread of radical capitalistic ideology, he says, “We 
have seen that it is unacceptable to say that the defeat of so-called “Real Socialism” leaves 
capitalism as the only model of economic organization.”418 He suggests the creation of a 
“community of work”: “It is [humans’] disciplinary work in close collaboration with 
others that makes possible the creation of ever more extensive working communit ie s 
which can be relied upon to transform natural and human environments.”419 
   Recently, Benedict XVI in Deus Caritas Est (2006) contends that “building a just 
social and civil order, wherein each person receives what is his or her due, is an essentia l 
task which every generation must take up anew.”420 He continues, “The Church can never 
be exempted from practicing charity as an organized activity of believers, and on the other 
                                                 
417 Ibid., par. 35. 
418 John Paul II, Centesimus Annus, par. 35. He ends, “Each person collaborates in the work of 
others and for their good. Man works in order to provide for the needs of his community, his 
nation, and ultimately all humanity. Moreover, he collaborates in the work of his fellow 
employees, as well as in the work of suppliers and in the customers’ use of goods, in a 
progressively expanding chain of solidarity (Ibid., par. 43).” 
419 Ibid., 32.  
420 Pope Benedict XVI, Deus Caritas Est, 2006.  
161 
 
hand, there will never be a situation where the charity of each individual Christian is 
unnecessary, because in addition to justice man needs, and will always need, love.”421   
   Pope Francis I also, in Evangelii gaudium, proclaimed, “We need to let ourselves be 
evangelized by the poor. They have much to teach us.”422 Calling for solidarity with the 
poor, he states, “True mercy, the mercy God gives to us and teaches us, demands justice; 
it demands that the poor find the way to be poor no longer.”423 Highlighting today’s 
economic and social crisis, he warns of widening the boundaries of poverty due to 
unemployment. He says,  
 
Hence the need “to rethink solidarity” no longer as simply assistance for the 
poorest, but as a global rethinking of the whole system, as a quest for ways to 
reform it and correct it in a way consistent with the fundamental human rights 
of all human beings. … It is essential to restore to this word “solidarity”, viewed 
                                                 
421 Ibid., 29. 
422 Pope Francis I, Evangelii gaudium, nos. 198, (24 November 2013). 
http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa–
francesco_esortazione–ap_20131124_evangelii–
gaudium.html#II.%E2%80%82The_inclusion_of_the_poor_in_society 
423 Pope Francis I, Address at the Astalli Centre, the Jesuit Refugee Service in Rome (10 
September 2013). See at 
http://w2.vatican.va/content/francesco/en/speeches/2013/september/documents/papa–
francesco_20130910_centro–astalli.html 
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askance by the world of economics — as if it were a bad word — the social 
citizenship that it deserves.424  
 
To him, solidarity is a social value integrated with its citizenship.425  He regards the 
current economic and financial crisis as “an ethical and anthropological crisis.”426 To 
Pope Francis, the parameter of the market is “people with the possibility of living a 
dignified life and of actively participating in the common good.”427 
   “In considering the question of whether the modern economic order should provide 
economic justice to laborers,” Donald Condit states that “Catholic social principles of 
solidarity, subsidiarity, and just wages” should be considered. 428  Joseph Cardinal 
                                                 
424 Pope Francis I, “Address of Pope Francis to the Centesimus Annus Pro Pontifice 
Foundation, (25 May 2013). See at 
http://w2.vatican.va/content/francesco/en/speeches/2013/may/documents/papa–
francesco_20130525_centesimus–annus–pro–pontifice.html or 
http://www.vatican.va/holy_father/francesco/speeches/2013/may/documents/papa-
francesco_20130525_centesimus-annus-pro-pontifice_en.html.  
425 Ibid. He proclaims, “Solidarity is not an additional attitude, it is not a form of social alms-
giving but, rather, a social value; and it asks us for its citizenship.” 
426 Pope Francis I, “Profession of Faith with the Bishops of the Italian Episcopal Conference,” 
(23 May 2013). See at 
http://www.vatican.va/holy_father/francesco/homilies/2013/documents/papa-
francesco_20130523_omelia-professio-fidei-cei_en.html. 
427 Ibid. 
428 Donald P. Condit, “Should Business Be Responsible for Employee Health Care?” Journal of 
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Ratzinger declares, “The principle of solidarity concerns responsibility to less fortunate 
members of society.”429 
   Essentially, Catholic social teaching is based on natural law considering “human 
conscience, ability to reason, and intuition as guides to right and wrong, or good and bad.” 
This is a kind of a law described as “written on the heart of humankind.”430 On this basis, 
Catholic social teaching supports “integral humanism,” according to which the human 
person is both “material and spiritual.” Thus, Catholic social teaching says that the good 
society is one that promotes “an integral humanism of the people made in God’s image 
and likeness.”431  As argued above, the Mondragón Cooperative founded on Catholic 
social teaching is a socially responsible economic community that rejects the extremes of 
                                                 
Markets and Morality, Vol. 10, No. 2 (Fall 2007): 309, and requoted from George E. Garvey, 
“The Theory of the Firm, Managerial Responsibility, and Catholic 
Social Teaching,” Journal of Markets & Morality 6, no. 2 (Fall 2003): 525–40. 
429 Ibid., and requoted from Joseph Cardinal Ratzinger, Compendium of the Catechism of the 
Catholic Church (Rome: Libreria Editrice Vaticana, 2005). 
430 Donald P. Condit, “Should Business Be Responsible for Employee Health Care?” 310, and 
requoted from Stephen J. Grabill, Rediscovering the Natural Law in Reformed Theological 
Ethics (Grand Rapids, Mich.: Wm. B. Eerdmans.Gra, 2006). See also Stephen J. Pope, “Natural 
Law in Catholic Social Teachings,” in Modern Catholic Social Teaching, 58. 
431 Ibid., 56. Pope explains, “Influenced by his friend Jacques Maritain, Paul VI taught that 
Church and society ought to promote “integral human development”—the whole good of every 
human person.” See also Jacques Maritain, Integral Humanism, trans. Joseph W. Evans (Notre 
Dame, Ind.: university of Notre Dame Press, [1936] 1973).    
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laissez-faire capitalism and the socialist planned economy.  
 
Socially Engaged Buddhism in Asia 
Like Catholic social teaching, Engaged Buddhism developed from the struggle of 
Asian Buddhists to form a religious activism. This movement applies traditional Buddhist 
ethical and social teachings in an active way to improve society.432 
Asians have their own particular social and cultural experiences. The historica l 
experiences of Asian people cannot be fully understood by the method of Marxist class 
analysis. Asian people have been oppressed by two major aspects, from inside and from 
outside: authoritarian military regimes and Western imperialism.433 
                                                 
432 According to Christopher Queen, “In the modern world, a number of Buddhists have come 
to support what has been called “engaged Buddhism,” a term coined in 1963 by the Vietnamese 
Zen monk Thich Nhat Hanh.” Christopher Queen and Sallie King, eds., Engaged Buddhism: 
Buddhist Liberation Movements in Asia (Albany: State University of New York Press, 1996), 
34.  
433 K. Matthew Kurian notes, “South Korea had a military coup d’etat in 1962. President 
Sukarno of Indonesia was overthrown in 1965 in a military operation which was accompanied 
by the massacre of thousands of democrats.” K. Matthew Kurian, “Socio–Economic and 
Political Reality in Asia,” Asia’s Struggle for Full Humanity: Towards a Relevant Theology, ed. 
Virginia Fabella (Maryknoll, New York: Orbis Books, 1980), 70. Ajit Roy points, “By the end 
of the eighteenth century, European nations had spread their control to 35 percent of the globe’s 
land surface; this proportion increased to 67 percent in 1878, and 84.4 percent in 1914. … 
Within this overall framework of neocolonial domination, strategic industries and multinational 
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Unlike earlier works on Engaged Buddhism that introduced those Buddhist leaders’ 
social teachings, Christopher Queen and Sally King showed a new social face of Engaged 
Buddhism in their book Engaged Buddhism: Buddhist Liberation Movements of Asia.434 
Christopher Queen argues, “The most distinctive shift of thinking in socially Engaged 
Buddhism is from a transmundane ... to a mundane liberation.” Engaged Buddhism 
concentrates on “the causes, varieties and remedies of worldly suffering and oppression” 
by proposing changed political and economic conditions.435 According to the Buddhist 
scholar Peter Harvey,  
 
                                                 
corporations play the key role.” Ajit Roy, “The Socio–Economic and Political Context of Third 
World Theology,” in Irruption of the Third World: Challenge to Theology, eds. Virginia Fabella 
and Sergio Torres (Maryknoll, New York: Orbis books, 1983), 93. 
434 Queen and King, Engaged Buddhism, x. Queen and King note that 
Whereas many liberation movements in third world countries have been typified not by 
peaceful or symbolic protests, but rather by open ethnic and class warfare, terrorism, and 
protracted armed struggle, the Buddhist movements are always nonviolent and, indeed, 
often contribute innovative ideas and actions to the global discourse on the theory and 
practice of nonviolence (Ibid., x).  
435 Queen and King, Engaged Buddhism, 11, 20–21. “The roots of this change of emphasis were 
motivated by the meeting with Western values in the colonial era. In Sri Lanka, Buddhists 
responded to Protestant Christian domination, and criticized Buddhist social passivity. They 
borrowed some of the characteristics of Christianity and called their thought “Protestant 
Buddhism”(Ibid.)” 
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Social activist Buddhists in Asia often claim that they are simply reviving the 
best features of Buddhism from the pre-colonial era, before the colonial era cut 
back the social outreach of monks. While there is an element of truth in this, 
they are also developing new modes of Buddhism in response to the modern 
world, and in addition are influencing, and being influenced by, some Western 
Buddhists in their emphasis on ‘Engaged Buddhism’.436 
Engaged Buddhist leaders include: A. T. Ariyaratne of Sri Lanka, Thich Nhat Hanh of 
Vietnam, and Ajahn Buddhadāsa and Sulak Sivaraksa of Thailand. Like Mondragón, 
                                                 
436 Peter Harvey, An Introduction to Buddhist Ethics, 112-13. 
This can be seen, for example, in “The Crucible: The Precepts of the Order of Interbeing” of 
Thich Nhat Hanh. In The Crucible: The Precepts of the Order of Interbeing, 
1.Do not be idolatrous about or bound to any doctrine, theory, or ideology, even Buddhist 
ones; 2. Do not think the knowledge you presently possess is changeless, absolute truth; 3. 
Do not force others, including children, by any means whatsoever, to adopt your views, 
whether by authority, threat, money, propaganda or even education; 4. Do not avoid contact 
with suffering or close your eyes before suffering. Do not lose awareness of the existence of 
suffering in the life of the world; 5. Do not accumulate wealth while millions are hungry; 6. 
Do not maintain anger or hatred; 7. Do not lose yourself in dispersion and in your 
surroundings; 8. Do not utter words that can create discord and cause the community to 
break; 9. Do not say untruthful things for the sake of personal interest or to impress people; 
10. Do not use the Buddhist community for personal gain or profit, or transform your 
community into a political party; 11. Do not live with a vocation that is harmful to humans 
and nature; 12. Do not kill; 13.Possess nothing that should belong to others. Respect the 
property of others, but prevent others from enriching themselves from human suffering or 
the suffering of other beings; 14. Do not mistreat your body. 
Fred Eppsteiner, ed., The Path of Compassion: Writings on Socially Engaged Buddhism 
(Berkeley, Calif.: Parallax Press, 1988), 150–2. 
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especially, the Sarvōdaya Śramadāna movement in Sri Lanka provides a genuine 
alternative pathway, a middle way to two opposing ideologies: market capitalism and 
Marxist collectivism. The next section focuses on a village self-help economic 
development movement: the Sarvōdaya movement.437   
                                                 
437 Opposing colonial rule, the lay Buddhist leader Anagarika Dharmapala (1864-1933) 
emphasized the social role of the monk in traditional Sri Lankan society. H. L. Seneviratne, The 
Work of King: The New Buddhism in Sri Lanka (Chicago: University of Chicago Press, 1999), 
27-32. He “advocated giving monks the role of instructing people in moral virtues, good habits, 
and skills in agriculture, crafts, and commerce to up-life Sinhala society.” Stephen C. Berkwitz, 
“Buddhism in Sri Lanka: Practice, Protest, and Preservation,” in Buddhism in World Cultures: 
Comparative Perspectives, ed. Stephen C. Berkwitz (Santa Barbara: ABC–CLIO, 2006), 64. The 
term Sarvōdaya, which it translates to mean “the awakening of all,” was coined by Mahatma 
Gandhi. According to Ken Jones, it is the largest example of engaged Buddhism in the world 
and the largest NGO in Sri Lanka. According to Sarvodaya Annual Service Report (2003), “The 
Sarvōdaya movement is successful in 12,000 of the 30,000 Sri Lankan villages involving some 
4 million people. Sarvōdaya embodies a diversified organization with a central headquarters 
located in Moratuwa, 34 district centers, and 345 divisional centers established throughout the 
island.” It seeks an economy of modest sufficiency by using “low and middle technology for 
equitable distribution of wealth and for the quality of the environment.” See Detlef Kantowsky, 
Sarvodaya: The Other Development (New Delhi: Vikas Publishing house, 1980); Denis Goulet, 
Survival with Integrity: Sarvodaya at the Crossroads (Colombo: Marga Institute, 1981); 
“Development Strategy in Sri Lanka and a People’s Alternative,” paper prepared for the McGill 
University Centre for Developing Area Studies Seminar Series, February 15, 1981; and Goulet, 
“Development as Liberation: Policy Lessons from Case Studies,” World Development, vol. 7, 
no. 6 (June, 1979), 555–566; Ken H. Jones, The New Social Face of Buddhism: A Call to Action 
(Boston : Wisdom Publications, 2003), 185–199; Christopher S. Queen, “ Introduction: The 
Shapes and Sources of Engaged Buddhism,” George D. Bond, The Buddhist Revival in Sri 
Lanka: Religious Tradition, Reinterpretation and Response (Columbia, S.C.: University of 
South Carolina Press,1988); “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri 
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The Sarvōdaya Śramadāna Movement 
Rediscovering Buddhism and responding to modern challenges, the Buddhist 
liberation movement “Sarvōdaya,” a village self-development based on the Gandhian 
movement and Theravāda Buddhism revivals, arose in 1958.438 A Buddhist layman, Dr. 
A. T. Ariyaratne, the movement’s founder, proclaims the goal of the movement: “The 
chief objective of Sarvōdaya is personality awakening.” It also means “a start on the 
gradual path toward the ultimate goal of Buddhism.”439   
According to Buddhist scholar George Bond, Ariyaratne believes in the human 
potential for spiritual achievement: “Every human being has the potential to attain 
supreme enlightenment.”440 Like Venerable Tobŏp of Indra’s Net Community, Ariyaratne 
                                                 
Lanka,” in Engaged Buddhism: Buddhist Liberation Movements in Asia  (Albany : State 
University of New York Press, 1996), 1–45, 121–146;  
438 Ken H. Jones, The New Social Face of Buddhism: A Call to Action, 185. Joanna Macy 
describes the typical shramadana, or voluntary cooperative work project, as being “like a 
combination of road gang, town meeting, vaudeville show and revival service–and these many 
facets build people’s trust and enjoyment of each other.” Joanna R. Macy, Dharma and 
Development: Religion as a Resource in the Sarvōdaya Self–Help (West Hartford, Conn.: 
Kumarian Press, 1985), 37, 95. 
439 According to George Bond, Richard Gombrich and Gananath Obeyesekere understand the 
Buddhist lay person led Sarvōdaya movement as “Protestant Buddhism.” See Richard Gombrich 
and Gananath Obeyesekere, Buddhism Transformed: Religious Change in Sri Lanka  (Princeton, 
N.J.: Princeton University Press, 1988). 
440 Ken H. Jones, The New Social Face of Buddhism, 186. 
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interprets liberation as a dual freedom of individuals and society.  Individual liberat ion 
is completed by social liberation. Ariyaratne says that “work in the world purifie s 
individuals while it creates a better world, which in turn provides greater support for 
awakening. … To change society we must purify ourselves, and the purification process 
we need is brought about by working in society.”441  Indra’s Net Community and the 
Sarvōdaya Movement seek a this-worldly ascetic ethic in modern society rather than an 
other-worldly vocation in a monastery.  
Ariyaratne also sees poverty as “being a sense of personal and collective 
powerlessness.”442  According to the Buddhist activist Ken Jones, in the Sarvōdaya 
movement, “personal awakening is interdependent with the awakening of one’s local 
community, and both play a part in the awakening of one’s nation and of the whole 
world.”443 Professor Bond reports that the Gandhian movement in which selfless service 
for other people is the highest form of Buddhist practice strongly influenced the 
Sarvōdaya movement. 444  Like the Mondragón Cooperative movement in Spain, the 
                                                 
441 George D. Bond, The Buddhist Revival in Sri Lanka, 264, 274. 
442 Ibid. 
443 Ibid. 
444 George D. Bond, “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri Lanka,” in 
Engaged Buddhism: Buddhist Liberation Movements in Asia , 122. 
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Sarvōdaya movement’s slogan is “We make the road and the road makes us.”445   
Creatively interpreting traditional Buddhist teachings in terms of their social needs, 
Sarvōdaya’s members share the community’s social issues.446 Such a this-worldly ascetic 
ethic is also influenced by “the Gandhian idea” of seeking “the village as the heart of the 
new social economic-religious order.”447 For example, Dr. Ariyaratne newly interprets 
the “traditional meaning of karma as fate” as follows: “It (karma) is one’s own doing that 
reacts on one’s own self, so it is possible to divert the course of our lives… [once we 
understand that] inactivity or lethargy suddenly transforms into activity leading to social 
and economic development.”448 Likewise, critical of the traditional Theravāda paths that 
seek other–worldly rebirth and lack focus on social wellbeing and this world’s suffering, 
Ariyaratne suggests that the new Buddhist eight-fold path should include social 
responsibility. For example, the meaning of Buddhist virtue, dāna, which is understood 
as offerings for the monks and sangha, extends to sharing with the community. According 
                                                 
445 Ken H. Jones, The New Social Face of Buddhism, 186. 
446 Ibid.  
447 George D. Bond, “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri Lanka,” in 
Engaged Buddhism: Buddhist Liberation Movements in Asia , 123.  
448 Ken H. Jones, The New Social Face of Buddhism, 186.  
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to Bond, Sarvōdaya’s workers express their “Non-Self by Sharing with All.”449   
Sarvōdaya re-oriented the traditional value of Buddha’s social teachings: “the 
Kūtadanta (poverty as a cause of social suffering), the Sigālovāda Sutta (one’s duties 
toward others), the Mahā-maṅgala Sutta (the thirty-eight keys to living happily in the 
world), and the Parābhara Sutta (one’s defeat and downfall).” 450  Sarvōdaya also 
emphasizes that “nothing but the value of serving others is the surest means of eventually 
attaining the ultimate goal.”451 Ken Jones also highlights Sarvōdaya’s practice of dāna 
that shows “the power of generosity to dissolve barriers between individuals and 
groups.”452   
                                                 
449 George D. Bond, “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri Lanka,” 125.  
450 Ibid. 
451 Ibid. See also Bond, The Buddhist Revival in Sri Lanka, 97–240.  
452 Ken H. Jones, The New Social Face of Buddhism, 188. While Sarvōdaya is based on the 
wisdom of traditional Buddhism, its social teaching seeks to revitalize it in their social context. 
Sarvōdaya teaches “the four Divine Abidings (Brahma viharas) through the reinterpretation for 
the social Buddhist socio–economic justice whose central factors include loving–kindness 
(metta), compassion (karuna), sympathetic joy (mudita), and equanimity (upekkha).” Traditional 
Theravada Buddhism taught these four only for “the mental tranquility withdrawing from the 
mundane world and practicing the meditation of calmness, Samadhi.” Dr. Ariyaratne 
reinterprets the first ethical principle Metta (loving–kindness) as “respect for all life cultivating 
love,” Karuna (compassion) as “compassionate action,” and Muditaas (sympathetic joy) as a 
result of acting on the first two principles. He seeks Upekkha which means a personality 
structure unshaken under any conditions. George D. Bond, “Ariyaratne and the Sarvōdaya 
Śramadāna Movement in Sri Lanka,” 127. 
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Through the work camp, śhramadāna, Sarvōdaya’s volunteers experience 
shramadana, “the gift or sharing of one’s time and labor,” and dāna, the Buddhist virtue 
of generosity.453 According to Bond, during the period of the camp, all participants train 
on the basis of the four Buddhist virtues, sangha vatthuni, principles of compassion: 
“dāna (generosity), peyyavajja (kindly speech), atthacariya (useful work), and 
samanattata (equality).”454 Buddhist scholar Joanna Macy reports that in a work-camp, 
villagers experience a new cooperative way of living with others and Sarvōdaya 
volunteers. Dāna includes the sharing of labor, of food, of ideas, and of language. Its 
programs include communal meals, three “family gatherings” a day, discussion, songs, 
and dances.455 
In the first decade (1958-1968) Sarvōdaya concentrated on the awakening of the 
individual “personality awakening” or “personality development.” in volunteer work 
camps performing tasks useful to their community.456 A second phase sought the total 
awakening of the village/community, which “includes a radical reinterpretation of the 
                                                 
453 George D. Bond, “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri Lanka,” 127. 
454 Ibid. 
455 Joanna Macy, Dharma and Development: Religion as Resource in the Sarvodaya Self–Help 
Movement (West Hartford, Conn.: Kumarian Press, 1983), 53, 55–61.    
456 Bond, “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri Lanka,” 129. 
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nature of social and economic development.” In 1967, Ariyaratne proclaimed its 
“Hundred Villages Development Scheme,” which sought gramodaya (village 
awakening).457 By the late 1970s, Sarvōdaya’s third decade, it developed from a student 
work camp movement to a nongovernmental organization showing an alternative 
development model for third-world countries. Sri Lankan Buddhist specialist Bond notes 
that Sarvōdaya has been criticized for its radical interpretation of Buddhist teaching by 
many traditional Buddhists who understand that the purpose of Buddhism is to deny this 
world and detach from it.458 Some Buddhist activists also criticize Sarvōdaya’s financia l 
dependence on the government and Western foundations.459   
By living in the world and participating in this-worldly activity, however, Sarvōdaya 
tries to achieve the goals of Buddhism. 460  They believe that “the liberation of the 
individual depends on the liberation of society and vice versa.”461 Believing in a human’s 
                                                 
457 Ibid., 130. 
458 Ibid., 128 
459 See Donald K. Swearer, The Buddhist World of Southeast Asia (Albany, N.Y.: State 
University of New York, 2010), 186 and Bond, “Ariyaratne and the Sarvōdaya Śramadāna 
Movement in Sri Lanka,” 139. The major supporters were NOVIB (Netherlands), FNS (West 
Germany), NORAD (Norway), and Helvetas (Switzerlands).  
460 Bond, “Ariyaratne and the Sarvōdaya Śramadāna Movement in Sri Lanka,” 129.  
461 Ibid. 
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potentiality to attain supreme enlightenment, 462  Sarvōdaya assert that if society is 
changed, the individuals in that society are changed. Emphasizing the interconnectedness 
of such a dual liberation, Ariyaratne explains that the external struggle and “inner 
liberation from greed, hatred and ignorance” are the same.463 Sarvōdaya aims for “people 
– centered human fulfillment” and “no poverty and no affluence.”464  Adopting “the 
village culture of ancient Sri Lanka” as the ideal model, like Tobŏp of Indra’s Net 
Community, Ariyaratne believes that “these old societies are human centered and 
established on Buddhist values.” Ariyaratne and Venerable Tobŏp have “a romantic image ” 
of ancient Buddhist society in which “equality, justice, and Buddhist spiritual values 
governed all aspects of life.”465 Reiterating the original purpose of Sarvōdaya, Ariyaratne 
envisions the future of Sarvōdaya movement: 
 
My dream is to get 16,000 villages in Sri Lanka to build a truly alternative 
                                                 
462 Ibid. From A. T. Ariyaratne, Collected Works, vol.1, (Moratuwa, Sri Lanka, Sarvōdaya 
Research Institute, 1978–1991), 133. 
463 Ibid., 130, and originally from A.T. Ariyaratne, In Search of Development: The Sarvōdaya 
Movement’s Effort to Harmonize Tradition with Change (Moratuwa, Sri Lanka: Sarvōdaya 
Press, 1982), 16.  
464 Ibid., 131.  
465 Ibid. 
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system (without calling it alternative), and then one day declare our freedom. 
Instead of confronting a government, we confront the whole system. If the 
spiritual, moral and cultural value systems of the people are destroyed, then 
everything is lost, and more and more coercive instruments of the State-the 
police, the armed forces-are needed to bring about order.466 
 
Ariyaratne also believes that development should begin from below. He says, 
  
Development should start from the grass-roots, from the village up.  People 
should fully participate in planning for development and in the 
implementation of such plans. … National development plans should be 
based, not partially but totally on this broad-based people’s participation.  … 
The ideal of Sri Lanka being a “Dharma Dveepa” (Land of Righteousness) 
and “Chany-agara” (Land of Plenty) is always foremost in the minds of the 
Sarvōdaya workers.467  
 
Unlike modernists who treat traditional values instrumentally, Sarvōdaya believes 
                                                 
466 A.T. Ariyaratne, “Waking Everybody Up,” in Engaged Buddhist Reader, ed. Arnold Kotler 
(Berkeley: Parallax Press, 1996.), 96.         
467 A. T. Ariyaratne, Collected Works, Volume I (Dehiwala, Sri Lanka Sarvodaya Research 
Institute, n.d.), 134.  
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that genuine development is  
 
The full realization of human capabilities: men and women become makers of 
their own histories, personal and societal. They free themselves from every 
servitude imposed by nature or by oppressive systems, they achieve wisdom 
in their mastery over nature and over their own wants, they create new webs 
of solidarity based not on domination but on reciprocity among themselves, 
they achieve a rich symbiosis between contemplation and transforming action, 
between efficiency and free expression.  This total concept of development 
can perhaps best be expressed as the “human ascent” – the ascent of all men 
in their integral humanity, including the economic, biological, psychologica l, 
social, cultural, ideological, spiritual, mystical, and transcendenta l 
dimensions.468  
 
Like the Liberation Theology Movement,469 Sarvōdaya is skeptical of all modern 
                                                 
468 Denis Goulet, “An Ethical Model for the Study of Values,” Harvard Educational Review, 
Vol. 4. No. 2 (May, 1971), 205–227.  
469 As Gutierrez affirms, “Developmentalism … is now used in a pejorative sense in Latin 
America … due both to the deficiencies of the development policies proposed to the poor 
countries to lead them out of their underdevelopment and also to the lack of concrete 
achievements of the interested governments.” He continues, “The poor countries’ 
underdevelopment is only the by–product of the development of other countries, because of the 
kind of relationship which exists between the rich and the poor countries.” Gustavo Gutierrez, A 
Theology of Liberation: History, Politics, and Salvation  (New York, Orbis, 1973), 185–186. 
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programs of development. However, members of Sarvōdaya choose their own destinies 
and are free to plan their own future according to what Sarvōdaya calls “genuine 
development, namely, the full awakening of the human personality in all its 
dimensions.”470 Sarvōdaya proclaims its economic ethic through the conception of “right 
livelihood.” As Sarvōdaya’s founder explains it, 
 
Lord Buddha in His Noble Eight-fold Path leading to perfect enlightenment 
has included Right Livelihood as its fifth factor. In one of His discourses 
Lord Buddha mentions the four characteristics of a right approach to 
economic action, namely, (i) diligence in efficient productive activity, (ii) 
preservation of what is produced and conservation of nature, (iii) the right 
social milieu in which one should work, and (iv) a balanced approach to 
consumption. 471  
                                                 
470 Denis Goulet, “Economic Systems, Middle Way Theories, and Third World Realities,” in 
Readings in Moral Theology (no. 5): Official Catholic Social Teaching, ed. Jack Dick, National 
Catholic Reporter, Vol. 23, 14(1) (Jan 30, 1987): 354.  
471 A. T. Ariyaratne, Collected Works, vol II (Dehiwala, Sri Lanka: Sarvōdaya research 
Institute, 1980), 71. Sarvōdaya’s view of labor includes several ethical values: 
1.The joy of personality awakening through constructive and creative labour, 
2. Harmonious social integration by working as a member of a group and,  
3. Satisfaction of the needs of life through productive work. In this economic 
philosophy there is an in-built motivation for self-aggrandizement that activates both the 
employee and the employer. Instead of productive work debasing their human 
relationships, they are lifted up to higher human levels and relationships. There is no 
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   In sum, the multiple crises that hit Asia in the twentieth century were devastating to 
many Buddhist Asian countries. Asian Buddhist liberation movements recognized the 
need for radical change, but also acknowledged the complexity of social and economic 
development. New awareness of the social dimensions of suffering and the liberation from 
suffering motivated the rise of contemporary Buddhist liberation movements to engaged 
Asian Buddhism socially.472 The most distinctive shift of contemporary Asian Buddhist 
liberation movements is from a transmundane to a mundane awakening, a rejection of 
other-worldly asceticism.  
 
Inner-Worldly Ethical Values of Other Worldly Religions 
   Critical of the notion of the autonomous human being, Catholic social teaching and 
Engaged Buddhism see people not as “isolated units”, but as “united into an organic 
harmonious mutual relationship.”473 In social Catholicism and Engaged Buddhism, work 
                                                 
alienation of the human being from his essential self or his work (Ibid). 
472 Christopher Queen, “Introduction: The Shapes and Sources of Engaged Buddhism,” in 
Engaged Buddhism, 10. 
473 Pontifical Council for Justice and Peace, Compendium of the Social Doctrine of the Church, 
125. See also at 
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and labor are the self-realization of the person. On this basis, Arizmendiarrieta asserted 
the absolute dignity of the human person, the workers’ solidarity, and primacy of labor 
over capital in living out social Catholicism and worker ownership as opposed to what 
they called “wage slavery.” Counting on the community to help in the work, Indras’ Net 
community and the Sarvōdaya movement show a profound understanding of each 
person’s vocation in freedom and responsibility. They know that the heart of 
transformation for the world is found in their community’s religio-cultural values. 
 
Common Value 1: Compassion  
   The engaged Buddhist movement Sarvōdaya takes the four Brahma abodes of the 
Buddha: metta, karuna, muditha, and upekkha (loving-kindness, compassion, joy of 
others, and equanimity). According to Joanna Macy, Metta especially is “the loving 
respect for all beings that … liberates people from self-involvement.” “Muditha is the 
pleasure we find in being of service, and equanimity keeps us going in spite of criticism 
and setbacks.”474 Venerable Tobŏp of the Indra’s Net Life Community has been widening 
                                                 
http://www.vatican.va/roman_curia/pontifical_councils/justpeace/documents/rc_pc_justpeace_d
oc_20060526_compendio-dott-soc_en.html.  
474 See Joanna Macy, “For the Awakening of All: The Sarvodaya Shramadana Movement in Sri 
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our circle of compassion and sympathy beyond the human species by practicing metta, 
karuna, muditha, and upekkha for all sentient beings. 
   Compassion from a Catholic social teaching perspective involves “solidarity with the 
poor in terms of a preferential option for the poor.”475 Pope John Paul II proclaims that 
the teaching of Rerum novarum “is an excellent testimony to the continuity within the 
church of the so-called “preferential option for the poor.”476 The U.S. bishops’ economic 
pastoral letter considers the contemporary concept of the preferential option for the poor 
as having a basis beginning in the early church.477 They point out, “it states that the 
deprivation and powerlessness of the poor wounds the whole community…. These 
wounds will be healed only by greater solidarity with the poor and among the poor 
themselves.”478 Liberation theologian Gustavo Gutierrez in his A Theology of Liberation 
sees faith as “an act of trust, a going out of one’s self, a commitment to God and neighbo r, 
                                                 
Lanka,” Gassho, vol. 1, no. 4 (May/Jun 1994). 
475 Donal Dorr uses this concept to describe the whole of Catholic social teaching. Donal Dorr, 
Option for the Poor: A hundred Years of Catholic social teaching (Maryknoll, N.Y.: Orbis, 
1992). The term first appeared in the Latin American bishops’ Puebla Document. In Sollicitudo 
rei socialis. John Paul II refers to “the option or love of preference for the poor” (n.42, 425).  
476 Ibid., n.11. 447. 
477 Charles E. Curran, Catholic Social teaching, 1891-Present: A Historical, Theological, and 
Ethical Analysis (Washington, D.C.: Georgetown University Press, 2002), 183. 
478 Ibid., nn. 87–88, 599–600. 
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a relationship with others.”479  He continues, “Liberating praxis … is based …on the 
gratuitousness of God’s love.”480  
 
Common Value 2: Mutual Interdependence to Solidarity 
As mentioned, since in Catholic social teaching “human nature is defined as social, 
the welfare of the each individual is connected with that of the community. This 
interconnectedness is at the core of the idea of the common good.”481 Catholic social 
teaching has been extremely critical of the individualism which is at the heart of orthodox 
                                                 
479 Gustavo Gutiérrez, A Theology of Liberation: History, Politics, and Salvation, trans. and 
eds. Sister Caridad Inda and John Eagleson (Orbis: New York, 1973), 50. Liberation theology 
begins with the principle that all theology is culturally biased and situated – that is, particular 
theologies reflect the economic and social classes of those who developed them. Liberation 
theologians say theology must start with a “view from below,” that is, with the sufferings of the 
oppressed. Different liberation theologians have developed distinctive methodologies for 
“doing” theology (Ibid., 124); and James B. Nickoloff, ed., Essential Writings: Works and 
Selections (Maryknoll, N.Y.: Orbis Books, 1996), 30.   
480 Gutiérrez, Essential Writings, 24.  
481 Charles M. A. Clark, “Catholic Social Thought and Economic Transition,” Review of 
Business, vol. 22, Issue 3 (Fall, 2001). This interdependence was particularly highlighted in the 
Vatican II document, Gaudium et spes: “Man’s social nature makes it evident that the progress 
of the human person and the advance of society itself hinge on each other. From the beginning, 
the subject, and the goal of all social institutions is and must be the human person, which for its 
part and by its very nature stands completely in need of social life.” See O’Brien and Shannon, 
575. 
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economics and the laissez-fair philosophy it supports. The US Bishops assert: “Human 
life is life in community. Catholic social teaching proposes several complementa ry 
perspectives that show how moral responsibility and duties in the economic sphere are 
rooted in this call to community.”482 Social Catholicism and Buddhist social activism 
demand acknowledgment that the individual and the community are interconnected and 
neither can be reduced to the other. Father Arizmendiarrieta and Venerable Tobŏp 
demonstrated the faith-based social activism through their lives and witness. They 
understood it as a way of connecting to the world rather than withdrawing from it.     
 
Common Value 3: Middle Way to Social Activism 
As I mentioned in Chapter II, the social philosophers’ dream is to find an economic 
system that is both efficient and just. Social Catholicism and Engaged Buddhism took a 
different approach to economic order than individualism or state-run collectivism.  Pope 
John Paul II in his encyclical On Human Work sought a middle way between two opposing 
ideologies of economic order, capitalism and Marxist communism. While the popes 
rejected communism on the grounds that is “an inherently atheistic and materialist ic 
                                                 
482 Economic Justice for All, O’Brien and Shannon, 594. 
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system,” they never denounced capitalism on principle, although they have criticized its 
abuses in practice. 483  John Paul II’s “middle way theory is nothing new,” but a 
reaffirmation of the principle that “no economic system is moral if it dehumanizes those 
live in it.”484 Calling for change of economic structures for equitable development, John 
Paul II suggests that “Christianity reject all forms of materialism and economicism.” 485 
John Paul II noted that both capitalism and atheistic totalitarianism failed by seeing human 
beings mainly as means in a production process. Calling for change of economic 
structures for equitable development, John Paul II suggests that “Christianity reject all 
forms of materialism and economicism.”486 
   Social Catholicism criticizes the materialism of both capitalism and socialism. As 
mentioned above, Father Arizmendiarrieta also acknowledged that socialism would not 
have existed if not for the excesses of capitalism. Social Catholicism had shown that 
                                                 
483 See Denis Goulet, “Economic Systems, Middle Way Theories, and Third World Realities,” 
in Readings in Moral Theology, No. 5: Official Catholic Social Teaching, eds. Charles E. Curran 
and Richard A. McCormick (New York: Paulist Press, 1986), 340–41. 
484 Ibid., 342; and see also John W. Houck and Oliver F. Williams, eds., Co-creation and 
Capitalism: John Paul II’s Laborem exercens (Washington, D.C.: University Press of America, 
1983), 147.  
485 Ibid., 360.  
486 Ibid. 
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“neither capitalism nor Marxism was based on working toward the common good or 
respecting the true dignity of the person.”487 
   Denis Goulet as a researcher of the Sarvōdaya Movement explains why Sarvōdaya 
relativizes all theories from capitalist or socialist conceptions of development, and is 
opposed to consider them as absolutes. He says, “For Theravāda Theravada Buddhism, 
the goal of historical existence for all individuals is to progress toward full enlightenment. 
Social conditions should favor such progress.”488 The Sarvōdaya movement seeks a new 
development: “The goals of development must be borrowed neither from countries 
already “developed” nor from pre-existing theories, but drawn from a critical assessment 
of latent dynamisms found in traditional values and institutions.”489  A.T. Ariyaratne 
suggests a third way or middle ways from the experimental practice of communit ie s 
testing out the latent dynamisms present in their own traditions.490  Ariyaratne explains, 
“The awakening of village community is closely linked up with the national environment 
of which the villages are an integral part. … The Sarvōdaya Movement works toward the 
                                                 
487 Mark and Louise Zwick, The Catholic Worker Movement, 135. 
488 Denis Goulet, “Economic Systems, Middle Way Theories, and Third World Realities,” 353.  
489 Ibid., 351.  
490 Ibid., 354. 
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integrated ideal of the development of Man and Society as persons, families, village and 
urban groups, nations and one world community.”491 Goulet suggests that “The wiser 
course is to view traditional wisdoms as harboring latent dynamisms capable of giving 
birth to new indigenous forms of modernity.”492 
  
 
 
 
 
 
 
 
 
 
 
                                                 
491 A. T. Ariyaratne, Sarvōdaya and Development (Moratuwa, Sri Lanka: Sarvodaya Press, 
n.d.), 134. 
492 Goulet, “Economic Systems, Middle Way Theories, and Third World Realities,” 354. 
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VI. Conclusion 
 
Contemporary social Catholicism and socially engaged Buddhism may be compatible 
with the new concept of a sacral socio-ecological community that I will present in this 
chapter. Theoretically, the purpose of this chapter is an attempt to explore a new model 
for the human community. The sacral socio-ecological community model is drawn from 
the values and work of actual communities such as Mondragón, Indra’s Net, and 
Sarvōdaya.   
 
Possible Steps toward a Sacral-Ecological Community 
   Many religious intentional communities have been forming to promote grassroots 
economic interaction and to protect people and the planet from ecological catastrophe. 
Among them, the Mondragón Cooperative Corporations in Spain and the Indra’s Net Life 
Community in Korea have sought to provide alternative economic and ecologica l 
communities. In order to set the stage for understanding such faith-based alternative 
socio-ecological communities, I label them as “sacral socio-ecological communities.” I 
also try to show whether Martin Buber’s mutual ontology and John Hart’s socioecologica l 
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praxis ethics are compatible with the concept of a sacral socio-ecological community. 
 
Martin Buber: Social Ontology493 
Regarding nature, Martin Buber writes of relation to nature in which Thou as nature 
is felt but unspoken. To Buber, nature holds the capability for ethical considerat ion 
comparable to that of a person.494  In a manner similar to Aldo Leopold in his essay 
“Thinking like a Mountain,” Buber suggests a “great language” capable of being spoken 
                                                 
493 In spite of a number of critiques of the opaqueness of Buber’s ontology, I assert that the idea 
of an I−Thou relationship with nature as well as people is still valid. See Steven Katz’s critique 
about the problem of the self-objectifying others in Buber’s I-Thou ontology, “A Critical 
Review of Martin Buber’s Epistemology of I-Thou,” and Gabriel Marcel’s “I and Thou,” in 
Martin Buber: A Centenary Volume, eds. Haim Gordon and Jochanan Bloch (New York: KTAV 
Publishing House, 1984). The notion of the I-Thou relation goes back in modern philosophy as 
far as Feuerbach. See his The Essence of Christianity (New York: C. Blanchard, 1855), 208.   
494 As Michael Theunissen points out, a philosophical interpretation of Buber has limits. 
Buber’s dialogische begegnung (dialogical encounter) philosophy could not be a philosophy 
such as is Kant’s transcendental philosophy, but only by active mysticism rooted in Jewish 
religiosity. Theunissen says, “This spirit, already aroused to new life in the Cabala, is, according 
to Buber, fulfilled in Hasidism. Because in Hasidism the “essential treatment of mankind was 
bound up with the secret of being” more closely than anywhere else, one can, in Buber’s 
opinion, really talk here of that very “active mysticism” that Buber had in mind.” Michael 
Theunissen, The Other: Studies in the Social Ontology of Husserl, Heidegger, Sartre, and 
Buber, trans. Christopher Macann (Cambridge, Mass.: MIT Press, 1984), 269, 330-331. I 
emphasize his idea of “between” (zwischen) and “personal making present” in which authentic 
human communities have at their foundation individuals with mutual relation– symbiotic 
interactions between people and nature.  
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by animals’ eyes and of the generosity of their nonhypocritical response to engagement.495 
A tree is a mere object from the I-It perspective, but Buber asserts that “it can also happen, 
if will and grace are joined, that as I contemplate the tree I am drawn into a relation, and 
the tree ceases to be an It. The power of exclusiveness has seized me. … What I encounter 
is neither the soul of a tree nor a dryad, but the tree itself.”496 Since the influences of 
industrialization and technological advances direct human attitudes about nature on an 
ontological level, then an alternative to that influence must be found on the same level. 
Buber’s work has been influential on environmental thinkers concerned with a re-
description of human ontology as part of rather than apart from nature as key to forming 
a new environmental consciousness.497 Buber’s mutual ontology could be compatible 
                                                 
495 Aldo Leopold, “Thinking like a Mountain,” at http://www.eco-ction.org/dt/thinking.html. 
Martin Buber says, “The eyes of an animal have the capacity of a great language.” Martin 
Buber, I and Thou, trans. Walter Kaufmann (New York: Charles Scribner’s Sons, 1970), 144.  
496 Martin Buber, I and Thou, 58-59. Also see Religion and the Natural Sciences: The Range of 
Engagement, ed. James E. Hutchinson (Fort Worth: Harcourt Brace Jovanovich College 
Publishers, 1993), 78. To Buber, it comes from his interpretation of Hasidism in which, “the 
Divine Being is hidden in things and in objects.” Herome (Yehudah) Gellman, “Early Hasidism 
and the Natural World,” ed. Hava Tirosh-Samuelson, Judaism and Ecology: Created World and 
Revealed Word (Cambridge, MA: Center for the Study of World Religions, Harvard University 
Press, 2002), 370. Buber said, “Everything wants to be hallowed.” See his The Origin and 
Meaning of Hasidism, ed. and trans. Maurice Friedman, with introduction by David B. Burrell, 
C.S.C. (Atlantic Highlands, N.J.: Humanities Press, 1988), 174.    
497 The first deep ecologist, Arnes Naess has drawn inspiration from Buber’s work claiming that 
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with the notion of sacral socio-ecological community. Buber’s mutual ontology could be 
applied to problems that Buber did not consider in his day, those involving humans’ 
relationship to nature as well as other humans.498  
 Next, Martin Buber pointed out that we lost a sacral dimension of community life of 
humans with humans in the process of modernization. This means the collapse of the 
sacral dimension of modern community.499 The formation of this kind of society makes 
possible the nurturing of genuine community as a religious task. A collectivity means the 
collapse of authentic community. Buber warns, “In our age, the I-It relation, gigantica lly 
                                                 
the deep ecological approach “…also entails a transition from I-It attitudes to I-Thou attitudes.” 
Arne Naess, Ecology, Community and Lifestyle, trans. Rothenberg (Cambridge: Cambridge 
University Press, 1989), 174. See also Andrew R. F. Light, “The Role of Technology in 
Environmental questions: Martin Buber and Deep Ecology as Answers to Technological 
Consciousness,” in Research in Philosophy and Technology, vol. 12 (JAI Press Inc.:1992). 83-
104.  
498 Although some environmental thinkers pay attention to the relationship of Buber and nature, 
notions such as the “sphere of between” (die Sphäre des zwischen), “distance” (urdistantz), and 
“self-becoming (Selbstwerden) of Person” are treated as minor issues. Scholars who are 
interested in Buber’s I−Thou philosophy mention this concept as one of the essential elements 
of his ontology. However, they treat his short essay “Distance and Relation (Ur–distanz und 
Beziehung)” as a secondary source when they examine the I−Thou philosophy. None of the 
environmental thinkers seriously treat the notion of distance (urdistanz).  
499 Stressing on the centrality of community in Judaism, Jewish philosopher Maimonides said 
that “he who withdraws from the ways of the community … such a one has no share in the 
World-to-Come.” Jacob Neusner, ed. Contemporary Judaic Fellowship in Theory and in 
Practice (New York: KTAV Publishing house, 1972), 35.    
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swollen, has usurped, practically uncontested, the mastery and the rule.500 According to 
Buber, humans in a collectivity are not humans with humans. “Collectivity is not a 
binding but a bundling together. … But community… is the being no longer side by side 
but with one another of … a flowing from I to Thou.”501 Calling for the rebirth of the 
commune or of the cooperative, Martin Buber proclaims, “On this hangs the whole fate 
of the human race.” He adds, “The primary aspiration of all history is a genuine 
community of human beings−genuine because it is community all through.”502   
 
Toward Socioecological Praxis Ethics: John Hart 
    In his book Cosmic Commons, Boston University Social Ethics professor John Hart 
suggests a new concept of “socioecological praxis ethics.”503  Socioecological praxis 
means “a place of dialogic engagement of theory and practice focused on social justice 
for human communities, ecological justice for all biota, and Earth’s environmental well-
                                                 
500 Martin Buber, Eclipse of God (Harper Torch book, 1957), 166. 
501 Martin Buber, Between Man and Man (Boston: Beacon Press, 1961), 31. 
502 Martin Buber, Paths in Utopia (Boston: Beacon Press Inc., 1958), 130, 133. 
503 John Hart, Cosmic Commons: Spirit, Science, and Space (Eugene, Oregon: Cascade Books, 
2013), 188. 
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being.”504 Hart emphasizes that praxis ethics are “dialogic” rather than “dialectical.” To 
Hart, socioecological ethics offers a dialogically integrated theory and practice to seek 
social and ecological justice through humans’ responsibility for the societal and planetary 
common good. 505  Socioecological ethics studies the interdependent and integrated 
relationships within human communities and diverse biotic communities. Hart believes 
that ethical praxis should be derived from context. Thus, “praxis ethics is ethics- in-
context.” It is not applied ethics, but derived ethics.506 There is a “dialogic relationship 
between Logos (the eternal Creator) and logoi (all being and beings, which have a 
common origin in divine creative power).”507  
   I argue that Hart’s socioecological praxis ethics is one of the possible steps to 
acknowledge the socio-ecological crisis and to offer alternative ethical values.  Hart 
leads us to the possibilities of the extension of land ethics, socioecological ethics, and 
cosmic ethics. On this basis, he extends his ethical considerability to other celestial bodies  
that we might encounter in the future. He is critical of the Discovery Doctrine that 
                                                 
504 Ibid. 
505 Ibid., 184−85. 
506 Ibid., 189.  
507 Ibid., 96. 
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legitimized European expansion and colonization of the Americas, Africa, and Asia. Hart 
recounts European ethnocentrism, which meant ethnic cleansing and economic 
oppression against indigenous peoples.508 
   Hart warns that humans will try to colonize other worlds in different cosmic regions 
to exploit natural goods. “Exploration and attempts to conquer are rarely (if ever) 
accomplished while bearing in mind any respect for or accommodation to existing 
populations, or concern for ecosystem integrity.”509  The Discovery ideology, if not 
rejected, will lead to human explorers’ and colonizers’ harmful actions against indigenous 
species, just as it did when Europeans arrived at what they called the “empty land of the 
Americas,” where native peoples had lived, farmed, and fished for tens of thousands of 
years.510 
   To prevent such ecological catastrophes, he suggests a new concept of a “sacred 
cosmic commons.” According to Hart, “in Earth contexts the common good is the 
integrated, interrelated, and interdependent well-being of all biota in conserved abiotic 
                                                 
508 John Hart, Encountering ETI: Aliens in Avatar and the Americas (Cascade Books, an 
Imprint of Wipf and Stock Publishers, 2014), Kindle locations, 1056. 
509 John Hart, Encountering ETI, Kindle location, 215. 
510 Ibid., Kindle location, 1141. 
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contexts. In cosmos contexts, the cosmic commons is the well-being of all intelligent 
beings in their original and colonized cosmic contexts, wherever they voyage and with 
whomever they consociate for mutual benefits.”511 He also offers an ethic of compassion 
based on “cosmic consciousness to concretize commitment to cosmic care.”512     
Hart stresses geocentric and biocentric aspects of a creation-centered consciousness. 
From this relational consciousness, he goes as far as to perceive that indigenous Indian 
peoples could offer a perspective of human integration with creation. Hart says that the 
universe is still being created. Creation is in a state of development; it is an ongoing work. 
He thus claims that the entire universe is sacred. This means that Creation is a web of 
inter-dependent relationships. Human existence also is interrelated and interdependent 
with the biosphere and the universe. The divine Spirit is sacramentally present in Creation. 
Hart is convinced that “sustainable community” must be “creative communion” among 
people and other members of creation, who are “holy creatures.” He also calls for an 
environmentally sustainable economy. Hart considers the Mondragón Movement as a 
great example of a cooperative realizing “the true ‘community’ and ‘commons’ concepts 
                                                 
511 Hart, Cosmic Commons, 223.   
512 Hart, Encountering ETI, Kindle location, 379. 
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and values” by embodying “responsible freedom.”513   
Hart argues that the concept of a sacred universe is an extension of the common good 
to include all creation. The solutions are religious and moral as much as technical and 
economic. A cosmology that sets humankind apart from and against nature needs to be 
challenged. He calls for ecojustice, so that “the environment and the biotic community 
will be treated fairly and Earth’s goods provide for the basic needs of all members of the 
human family.”514 According to Hart, “human activity is part of cosmic becoming.”515 
We must respect bio-diversity by extending our understanding of solidarity to non-human 
parts of our environment. Other creatures also have a right to a fair share of the world’s 
natural goods (“resources”).  
   Buber and Hart both strongly support economic democracy through cooperative 
movements.516 Buber said,  
 
The heart and soul of the Co-operative Movement is to be found in the trend 
                                                 
513 Ibid., Kindle location, 298.  
514 John Hart, What are They Saying about Environmental Theology? (New York: Paulist Press, 
2004), 116.  
515 Ibid., 124.  
516 See Buber’s Paths in Utopia, 136–40 and Hart’s Cosmic Commons, 350–90. 
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of a society towards structural renewal, the reacquisition, in new tectonic 
forms, of the internal social relationships, the establishment of a new 
consociation consociationum. … (This social structure) is based on one of the 
eternal human needs. … the need of man to feel his own house as a room in 
some greater, all-embracing structure in which he is at home, to feel that the 
other inhabitants of it with whom he lives and works are all acknowledging 
and confirming his individual existence.517 
 
Buber considers the crisis of modernity as “the greatest crisis humanity has ever 
known.” “In our age, the I−It relation, gigantically swollen, has usurped, practically 
uncontested, the mastery and the rule. … It is not merely the crisis of one economic and 
social system being superseded by another. … What is in question, there, is nothing less 
than man’s whole existence in the world.” 518 To Buber, both communism and capitalism 
have broken down community and substituted mass-oriented, collective patterns of life. 
Buber points out that the modern economic and political apparatus enforced centralist ic 
principles and coercive order on modern individuals.519  
                                                 
517 Quoted from Hart, Cosmic Commons, 212. Originally from Buber’s Paths in Utopia, 139. 
518 Martin Buber, Paths in Utopia, 129 and Eclipse of God, 166. 
519 Martin Buber, Between Man and Man, 31–32.   
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Like Venerable Tobŏp and Sarvōdaya’s Dr. Ariyaratne, Buber suggests “religious 
socialism” built on the renewal of the “little societies” for common life and work in which 
humans find their roots and belonging. Hart extends this concept of community built on 
mutually beneficial interaction to the broader universe: “Human lives on Earth and 
eventually into the broader universe participate in the interaction, interdependence, and 
interrelation of the biotic community and abiotic creation.” 520  Likewise, sociologis t 
Anthony Giddens also asserts that “capitalist globalization not only pulls upwards, but 
also pushes downwards, creating new pressures for local autonomy.”521 I think Buber’s 
and Hart’s ideas of community offer a theoretical ground for a sacral socio-ecologica l 
community.  
 
Summary 
This dissertation sought to prove the claim that good social ethical theory has to be 
proven in actual communities. My thesis is that today’s faith-based communities can still 
provide a valuable model for a socially responsible but also ecologically acceptable socio-
                                                 
520 Hart, Sacramental Commons, 18. 
521 Anthony Giddens, Beyond Left and Right: the Future of Radical Politics (Stanford, Calif.: 
Stanford University Press, 1994), 4. 
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ecological community by bridging the gap between economic justice and ecologica l 
justice.  
With this in mind, this dissertation first highlighted the importance of the moral and 
religious dimension of economic order, critically reviewing how it has been reflected in 
the current economy and the environmental debates raised by social philosophers and 
environmental activists.  
This study examined the Mondragón cooperatives and Indra’s Net Community as case 
studies. I began my thesis with the concept of a sacral socio-ecological community, 
presenting a brief historical review of current economic and social theory. 
I answered two questions. First, what idea of community in a particular, faith-based 
community offers a proper reference to face today’s global economic and ecological crisis, 
and might we wrap both economics and environment around a healthy community? 
Second, can traditional religions and wisdom such as Catholic social teaching and socially 
Engaged Buddhism offer the sacral aspect as a source of insight for a new direction of 
socio-ecological community, including human communities as well as all biota? These 
movements propose a new moral vision beyond the neoclassical economics today, and 
show the importance of the shared religio–ethical values within faith-based social 
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movements such as Mondragón and Indra’s Net which are empowering their religious 
teachings by responding to contemporary economic and ecological problems.  
 
Conclusion: Differences and Similarities 
Firstly, the arguments in this study were based on a comparative analysis of two basic 
models for social justice and ecological justice. In this research I was challenged to defend 
the term “economic democracy” and “ecological democracy” against capitalis t 
globalization. Economic democracy and ecological democracy are concurrent, and have 
similar problems.522 For this reason, we need not only an economic democracy but also 
an ecological democracy ensuring a change of consciousness in attitudes about nature to 
extend moral consideration as well. For this, this dissertation suggested that the 
fundamental question in Catholicism is social, while in Buddhism it is ecological. 
This dissertation showed Mondragón as an outstanding example of a democratic, 
                                                 
522 As discussed in chapter IV, environmental philosophers suggest a kind of moral 
extensionism shown ecological democracy. Social ethicists today are beginning to acknowledge 
the necessity of the integration of social ethics for a democratic economy and ecological ethics 
for an ecological democracy seeking ecologically sustainable communities, and have begun to 
pursue alternative economic and ecological community models and ethics in opposition to 
global capitalism.   
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labor-managed economic system. The conception of economic democracy was realized 
with the establishment of the Mondragón Cooperative movement sixty years ago. 
Arizmendiarrieta maintained that economic democracy is that system by which workers 
join with others to change the economic life of their society for the common good of the 
workers. People in the Basque country sought structural changes so that society might be 
more just.  
Venerable Tobŏp extends the membership of the moral community beyond the human 
species. I applied the founder’s ecological thought developed from Huayan Buddhism to 
current environmental problems in light of ecological democracy. He claimed that all 
sentient beings have mutuality and participatory being. From the doctrine of 
interdependent co-arising, ecological Buddhism’s approach to ecological issues is holist ic 
and integral. To Tobŏp, Huayan Buddhism does not entertain human-nature or theory-
praxis or thought-action dichotomies. Tobŏp’s teaching and ecological Buddhism give us 
a vision and an approach to ecological democracy, which is a widening of moral 
sensitivity to view human actions in a cosmic context. From Tobŏp’s interpretation of 
Buddha’s teachings, we can learn another lesson: ecology is not merely a matter of 
theorizing but is to be practiced.   
200 
 
Secondly, while differences among them cannot be ignored, they meet in their critique 
of modern crises such as inhumane, unfettered market capitalism and ecological geo-cide 
and in their aspiration and values for rebuilding their whole society as well as local 
communities in accord with the sacral aspect of the relationality of nature, people, and 
God/Dharma. Both social Catholicism and Engaged Buddhism emphasize the 
transformation of society through social engagement and responsibility. 523 
Arizmendiarrieta and Tobŏp are dedicated to a social philosophy that remains true to their 
own traditions. I evaluate the social philosophy of Arizmendiarrieta and the ecologica l 
thought of Tobŏp as “the ethics of transformation.”524 Arizmendiarrieta and Tobŏp think 
the location of liberation is in this place and in this body, in this world and not some other. 
Social Catholicism and Buddhism also emphasize the present situation through the 
experience of “the here and now.”  
I explored points of agreement between Catholic social teaching and Engaged 
                                                 
523 Ellen Cantin, CSJ, Mounier: A Personalist View of History (New York: Paulist Press, 1973), 
64. Mounier said, “Action is not judged primarily by the accomplishment of an external work 
but by the edification of the agent, the development of his ability, of his virtues, of his personal 
integrity.” Emmanuel Mounier, Personalism, 87. It includes human beings’ responsibility and 
their active role in history.  
524 See John Hart’s explanation in Chapter I. 
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Buddhism. They agree on three similar socio-ethical values: compassion for the suffering, 
mutual interdependence, and a middle way. To be sure, Arizmendiarrieta and Tobŏp are 
critical of those who seek out only ideals including Marxists and liberal capitalists. 
Catholic social teaching and Engaged Buddhism have sought continuously a middle way 
to both capitalism and communism. 
Mondragón and Indra’s Net proved that the heart of transformation of the world was 
found in their community’s religio-cultural values. These values show that all creatures 
are not isolated units but are united in an organic harmonious mutual relationship. Social 
Catholicism and Buddhism in the twentieth century presented a very profound model for 
the dignity of human beings and intrinsic value in every species on the planet.  
This dissertation explored new social activists engaging modern economic and 
ecological crises and their aspirations for building a socio-ecological community in 
accord with the sacral dimension of the relationality of nature and people. Both 
movements and their leaders pay more attention to social interaction on the supposition 
that social and ecological justice can be achieved only within the context of interactive 
socio-ecological engagement.  
   Finally, this dissertation will contribute to social-ecological ethics by showing that 
202 
 
many truths about the possibility of interdependent and mutual relationship with other 
people and species can be learned from Catholic social teaching and Engaged Buddhism.  
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